Dissertation Abstract

This study answers the question: "What indigenous fonn does Christianity take in
Filipino small groups?" In this dissertation, I record and transcribe dialogues and
interactions of Free Methodist small groups. From an analysis of 56 transcripts, seven Group
Life Themes emerge describing Filipino group life. These seven themes are Affinnation,
Hannony, Model Behavior, Struggle and God's Strength, God's Care, Hope in God, and
Awareness. They become the foundation for articulating a set of guidelines for Filipino
pastors. These guidelines are practical ways of implementing this dissertation and can be
used by Filipino church leaders to increase their level of awareness to indigenous fonns of
Christianity occurring in their local churches.
I was a witness to many small group activities in local churches in the Philippines. I
saw people grow in their Christian faith, develop into strong leaders in their local
communities, and become responsible members of Philippine society. However, when I
examined what was written in the field of small group studies, nothing matched with what
was happening. These studies were mostly from the social sciences or church management
perspective: I saw the need to document what God is doing among these small group
members. Thus, I ventured into this investigation of Filipino group life in local churches.
The contents of this dissertation are organized into six chapters. Chapter 1 is the
overview of the study. The description of the problem, research data, assumptions, and other
introductory material establish the foundation and direction of this examination of group life.
Chapter 2 gives a review of related literature that sets the broader context of the study. This
review highlights the methodology and contributions of the academic fields and disciplines
of Religious Studies, Group Dynamics, Cultural Anthropology in the Philippines, and

Contextual Theology. Chapter 3 describes data, using the Ten Categories for observing
group life. This chapter also gives samples of transcripts of group dialogues of Free
Methodist small groups. Chapter 4 relates the analysis of this study. The outcome of this
chapter is a set of Group Life Themes describing indigenous Christianity in small groups.
Chapter 5 proposes a set of guidelines for Filipino evangelical leaders so that they can
appropriate the merits of this dissertation. Also included in this chapter is a discussion on
some implications relevant to the Free Methodist Church in the Philippines. The chapter also
introduces principles for understanding Filipino small groups. Chapter 6 concludes this
dissertation by raising missiological implications and theological issues for the Philippine
Church.
No matter how complex small group studies are, evangelical Christians can discover
what God is doing in Filipino small groups. When they apply this dissertation and use the
Ten Categories and seven Group Life Themes, then small group activities in their local
churches will be rewarding and meaningful, and, I propose, will be much closer to a
Christianity that is truly indigenous to the Philippine setting.
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CHAPTER 1
Introduction

Prologue: The Attraction of Small Groups
It is 1982, in Manila, Philippines. Mrs. Luz Ruiz, a young mother in her thirties,
comes to the early morning service of the First Free Methodist Church of Manila (FFMCM
or commonly called Kamuning Church). She is attracted to this Kamuning Church because
many of the church people are Cebuano-speaking and Cebuano is her mother tongue.
Furthermore, the church has summer activities for her two daughters and the other children in
her neighborhood. When she sits down to participate in the worship service, she feels a sense
of peace as if a ray of light is shining upon her, comforting her. She silently says to herself,
"Thank you God."
In the coming days, the pastors of the Kamuning Church invite Luz to host a weekly
Bible study in her home. She is embarrassed because she is illiterate. She has hiya or
feelings of shame knowing that she cannot read the Bible. 1 Other people will know of her
educational background once this Bible study begins. These are the same feelings, however,
that drive her to open up to Andy, the student pastor who is starting the Bible study at her
home. The Filipino cultural value of hiya (sense of propriety) is the cause ofLuz's feelings
of shame as well as the source of motivation for her to trust a church leader. 2 "Nobody
knows except pastor Andy," she says in an interview. "Pastor Andy knows everything." In
the months to come, Luz commits her life to God through the ministry of this Bible study
meeting. She eventually invites her neighbors and friends. They, too, make the spiritual
decision to follow Christ. Eventually Luz learns to read and write. Did this Filipino social
value of hiya or sense of propriety have an active role in Luz' s spiritual decision? How

2

would this Filipino value operate in the setting of a Bible study group among Filipinos, such
as that of Andy, Luz, and her fri~nds? These questions come to mind when Filipinos interact
in small groups.
This study group, popularly referred to as the K_Slh Bible group, grows and gives
birth to three other home Bible studies and is instrumental in the organization of three youth
cell groups in the area. Through the initiative of the Kamuning Church leaders, the K_Sth
Bible group meets another day of the week, separate from the weekly Bible study. This
involves a Mothers' Class group that considers everyday concerns, such as health issues in
the home or the role of mothers in family discipline. The Mothers' Class also discusses ways
of alleviating poverty in their local community. They start little livelihood projects that
augment their family income. During these meetings, they learn to sew and produce rags,
doormats, and wash clothes made out of recycled strips of cloth and discarded garments.
Group members from these two meetings, the home Bible study and the Mothers' Class,
minister holistically to the people meeting both their spiritual and physical needs. When did
they realize that Christianity described in the Bible is relevant and applicable to their
everyday experiences? How did these members transition from a Bible study group to a
caring community of mothers? If we sit in these group meetings and listen to the members
share their Christian experiences with one another, then we can probably find answers to the
above questions.
In retrospect, as a young youth pastor of the Kamuning Church back then, I witnessed
the growth of the K_Sth Bible group. Through the influence ofLuz Ruiz and other mothers,
many more people were added to the Kamuning Church. Needs were met, even of those who
were non-members of the local church. I saw the growth of the K_Sth Bible group in many

3
ways. Through the K_Sth Bible group, the financial problems of individual members were
met, Christian discipleship occurred, non-Christian neighbors and visitors were challenged
by the Christian gospel, and leadership skills were honed to effective use. From a shy
mother, I saw Luz become a dynamic Christian and one of the most productive lay leaders of
the Kamuning Church. How did the members of the group contribute to Luz' s development
as a leader? What factors shaped their commitment to each other? A thorough study of
small group life, in particular the K_8 th Bible group and its weekly meetings, would give
answer to these questions.
Today, the members of the K_8 th Bible group remain active and are leading members
ofthe Kamuning Church. Fely Sedicol, one of the first fruits of the group, is leading the
women' s group of the local church. Her son is an active participant of the praise and worship
band. Luz 's daughter, Mary Ann Ruiz, is a vigorous leader of the youth group. From time to
time, Luz preaches in one of the evening services of this church. It can be said that the
th

Kamuning local congregation is reaping a good harvest from the efforts of the K_8 Bible
small group ministry.
This phenomenon is not unique to the Free Methodist churches. Small group
3

meetings are common to Christian churches in the Philippines. What is so attractive about
these group meetings? How do Filipinos exhibit the Christian gospel through small groups?
What is the Filipino cultural dynamic that is at work in the life of these small groups? What
lessons can be learned from this phenomenon, lessons that are useful for evangelical pastors?
These same questions, with all their related issues, always come to my mind whenever
members of Christian churches meet together in small groups.
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Small Groups in the Philippines: Breaking "New Ground!"
In the Philippines, the importance of local small groups is real among Christian
churches. This importance is illustrated in the Roman Catholic tradition in its experience
with the Basic Christian Communities (BCC or BEC for Basic Ecclesial Communities).
Filipino thinkers describe BCCs as "communities of witness and service in love" (Kroger
1988:35). These are "networks of interaction among Church members" providing
"opportunities of close coordination and sharing of resources" (Ocampo 1991 :228). Local
small groups and BCCs are important because they foster Christian love and group life and
facilitate the exchange of local resources.
Likewise, Protestant Church heritage features small groups. Scholars refer to group
communities, such as "Bible studies at home," "Baranggay Bible studies," and "cell groups,"
as key factors in the growth of Protestant churches (Ma 1997:328-331 and Miranda-Feliciano
1991 :67). For some time, particular emphasis has been on small congregations, "family
evangelism," "house churches," and churches located within a local community (Castillo
1991 :24 and Tuggy 1971 : 162). Christian heritage of these traditions points out the social
dimension of church work and its pertinence to local Filipino life. Thus, both Protestant and
Catholic writers describe the local nature of small groups in their churches and their
importance to Christian ministries.
The example of Luz Ruiz and the K_8 th Bible group illustrates the need for a
contextual study of small groups in the Philippines. One has to contend with the practice of
Filipino social values within the interaction of group members. There is the challenge of
using cultural concepts, such as hiya (sense of propriety), in church life and Christian
discipleship (Miranda-Feliciano 1990:28 and Maggay 1993:1-4). Moreover, local experts are
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recognizing the importance of a cultural understanding of local groups. As one said, there is
a need for Christian churches to have a "developed theology and style of discipleship" that
contributes to the shaping of Philippine life (Bautista 1996: 193). Filipinos should stay away
from a negative view of cultural values. 4 An appreciation for culture is the beginning to a
deeper understanding of Christian discipleship.
Also, other scholars from different fields of study have raised the importance of a
multi-dimensional approach to the study of small group life among Filipinos. s Different
perspectives regarding small group studies should be utilized. For example, a multidimensional approach appreciates cultural practices for Christian liturgy and Bible reading
(Tuggy 1971:159-160). The whole objective is finding a Filipino description oflife in small
groups that can contribute to the Christian maturity of evangelicals in the Philippines.
Furthermore, I need to mention the absence of small group studies that take Filipino
realities seriously. Although there are a few works on small groups that represent a
Filipino's everyday experiences, they stop short of giving a thorough analysis of group
dialogues. 6 Small group studies should start from a description of group life, such as a
verbatim representation of small group interactions, and proceed to a serious theological
reflection that benefits local churches in the Philippines. Any serious theological reflection
should emerge from a "phenomenological study" that aims to understand and not judge
Filipino culture (Hiebert 1987: 109). Filipino group life among Christians has not been
presented in its actual setting. Because it has not been done, local churches have failed to
acknowledge indigenous Christianity to its fullest. There is a great need to equip local
pastors with this cultural understanding and sensitivity to the interaction of the Christian
gospel and Filipino life. This dissertation is my contribution to small group studies and a

6
way of breaking a "new ground" for Filipino theology. The Philippine Church has a great
need for a study of the phenomenon of small groups and their contributions to the
development of Christianity in the country. An investigation of small groups among
evangelicals would help meet this need.
Statement of the Problem
This dissertation investigates the small group life of Christians in the Philippines and
examines the question: "What indigenous form does Christianity take in Filipino small
groups?" The study analyzes nine small groups in four Free Methodist congregations. The
major focus is on four small groups from Butuan Free Methodist Church where indigenous
Christianity is happening. I define "Indigenous Christianity" as the people"s use of their
culture to express religious truth and their manner of understanding Christian history as a part
of their own life experiences. (For a thorough explanation of this definition see the section
on Definition of Terms on page 35.) My concern is to describe the nature and form that
indigenous Christianity takes among small group members. I chose the Free Methodist
denomination mainly because of my familiarity with its members.
This study of small group life explores many dimensions and aspects of local Filipino
groups. The concern is to discern indigenous Christianity as it happens within local church
groups and by means of the Filipino understanding of small group life. This exploration is
carried out through analysis of dialogues among Filipino Christians in small group settings.
Also, it involves an investigation of Free Methodist group activities and cultural practices.
This study begins to identify local theologies or Christian assumptions currently operating
among the people. The outcome of this research is to provide a set of categories, themes, and
principles for recognizing the presence of indigenous Christianity in evangelical circles.
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This dissertation examines group dialogues of Cebuano and Tagalog speaking Free
Methodist members. Although Cebuano and Tagalog languages are only two of the many
spoken in the Philippines, they represent about two-thirds of the country ' s population. 7 This
demographic fact, in itself, could support the assertion that this dissertation is replicable to
small group studies and applicable to most Filipino small group settings in the Philippines.
Furthermore, small group life is very prevalent and common in Philippine culture and
society.s Thus, findings from this investigation of Filipino group life can help those who are
participating in small groups in the Philippines.
Sub-Problems of the Study
In this dissertation, there are three sub-problems discussed below that provide one

with tools for evaluating Filipino groups in their total picture. These enable a researcher of
Filipino groups to see the many dimensions of group life and to identify indigenous forms as
they are occurring among Free Methodist small groups in the Philippines.
These three sub-problems are in the areas of (1) religious experience, (2) group
interactions, and (3) Filipino social values. These three are necessary in describing Filipino
group life. I will discuss these sub-problems below in relation to the theoretical framework
that I am using in this study of small groups.
Theoretical Framework and the Sub-Problem of Religious Experience
In this study, the sub-problem in the area of religious experience is stated in this
question: "What are the forms of religious experiences group members have in their life as a
small group?" This question points out the experiential nature of small group life.
In the field of Religious Studies, Joachim Wach (a Swiss scholar of religion) defines
"religious experience" as an intense and integral response to Ultimate Reality that issues into
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action (Wach 1958:37). This definition is the starting point in the process of observing and
examining a people' s encounter with religion. Wach further describes religious experience
as it finds expression in three "forms" or general ways. These are (1) the form of thought or
domain of doctrines, beliefs and dogmas, (2) the form of action or domain of liturgy,
religious practices, rites and prayers, and (3) the form of fellowship or the sociological
domain such as the family, associations and other group structures (1944:19-34). In this
study of group life, religious experience is the people's views of religious life as it occurs in
their presence. These views are limited to their use of the Bible, their prayers or narration of
past prayers, and their testimonies of an encounter with God in everyday life. Wach cites the
importance of Scriptures, prayers, and communion or testimonies in any religious encounter
with the divine (1958:121). I accept Wach's thought as pertinent to this study of Filipino
group life. Other Filipino scholars in the study of religion have cited the importance of
religion and Philippine culture. 9 However, I find that Wach' s three forms of religious
experience are better ways of describing the religious encounter of Filipinos in small group
settings. For my purposes, the description of religious experiences is limited solely to the
people ' s encounter with religion.
In this study of small group life, three components of religious experience are
enumerated. These components describe the people ' s use of (a) Scriptures or SC, (b)
Symbolic Language or SL, and (c) Spiritual Practice or SP, or as mentioned above, the
people's use of the Bible, their prayers, and their testimonies, respectively. Figure I below,
illustrates these components. The three "forms of religious experience" on the top
(Scriptures, prayers and fellowship) are from Wach. The bottom three are what I call
"components of religious experience" terms, which I use in this dissertation.
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The following questions serve to elicit the religious experiences of group members:
How do the members portray biblical narrative or, more particularly, how do they speak of
the Bible in their own lives? What symbols of piety and religious language do the members
use and how do they narrate this symbolic language and religious utterance during their
group meetings? How do they apply divine truth to their everyday lives? These questions
correspond to the three components of SC, SL, and SP. Furthermore, these questions situate
the experiential context of the research problem.

(Joachim
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Figure 1. Sub-Problem: Religious Experience

Theoretical Framework and the Sub-Problem of Group Interactions
The next sub-problem is in the area of group interactions. This study of group life
portrays the sub-problem question: "How do group members interact with each other
whenever they meet as a small group?" This question describes the operational nature of
small group life.
In the field of Group Dynamics, one significant work from Ateneo de Manila
University directly applies to this dissertation. Group Process And The Inductive Method,
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edited by Carmela D. Ortigas, suggests "Structured Learning Experiences" or SLE (1997).
These SLE' s are group activities that stimulate receptivity among the members, increase
personal effectiveness, heighten communication between members, hone the people' s skills
for decision making, get them involved in the area of problem solving, and bring about group
development (1997:67, 89, 99, 103, and Ill).
From a reading of these six SLE' s, combined with my personal reflection as a
Filipino pastor and small group practitioner, I decided to include five features of group
interactions in this dissertation. These five Filipino features are (1) the members' perception
and understanding of group change, (2) the manner of expressing their responses to group
activity and change, (3) the group' s mode of decision making, (4) the member's evaluation of
the leader, and (5) their commitment to the group. These five features help in the evaluation
of Filipino group life. They allow the introduction of issues proposed from the academic
field of Group Dynamics. Also, these five features present Philippine realities of small
groups that are uniquely Filipino as well as locally relevant to Christian churches. to
The first two features, group members' perception of group change and the
expression of their responses to this group change, enumerated above raise local dimensions
of a small group that are particular to Filipinos. In one of the essays in Group Process and
the Inductive Method (1997), R. Eugene Moran observes a "special concern" for small
groups among Filipinos. Filipinos have a concern "that their contribution be recognized and
appreciated by those significant to them" (Ortigas 1997: 119). In other words, cultural
dynamics within a group are crucial to local group life. Thus, these two features are
contingent upon the interrelationship between two or more group members.

II
It is also my experience, as a Filipino pastor involved with small groups, that

Filipinos interact with their group members based on an individual's social status and one's
own personal comprehension of cultural values. In other words, Filipinos accept group
change whenever it is culturally relevant. Thus, Filipinos' perception of group change and
their ways of expressing a response to this change are two features that are highly cultural
and rooted in their local conditions.
The next three features of decision making, evaluation of a leader, and commitment
to the group are mentioned by almost every literary work on Group Dynamics-both
Western and Filipino scholarship. The review on related literature in the next chapter
demonstrates this fact. Here we note that a reference to these three features introduces
different theories from the area of Group Dynamics. These three features highlight the
operation of group life and the interaction of group members among themselves.
From the perspective of Social Psychology and the area of Business Management, F
Landa locano suggests four key areas as starting points for making Filipino groups work and
in enhancing corporate organizations. These four areas are team building, communication,
motivation, and leadership (1999a:67-83). locano explains these four areas and their
interaction with Filipino social values. lI Although locano"s presentation is directed to the
field of management, nevertheless, his four key areas have strong similarities to the five
features of group interactions stated earlier. Figure 2 below, illustrates these five features.
The top features or SLE's (communication, feedback, decisions, leadership, and
commitment) are described by Ortigas and other scholars. The five bottom features,
Perception, Expression, Decision, Evaluation, and Commitment, are what I use in this
dissertation as a way of measuring group life.
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In this investigation of small group life, there are questions that correlate to the five
features of group interactions stated above and help to elicit information about the social
dynamics happening within the groups concerned. These questions are the following: How
do members' perception of group activities and understanding of challenges to action occur
within the small group? How do the members express their responses to these activities and
suggestions for changes? How do members make decisions within the life of the group?
How do group members evaluate their leader? How committed are the individuals to the
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Figure. 2 Sub-Problem: Group Interactions

Theoretical Framework and the Sub-Problem of Filipino Social Values
The third sub-problem deals with Filipino social values. This section of the study
states the following sub-problem question: "How do Filipino social values influence the
dynamic of small group life?" This question illustrates the cultural nature of group life.
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Social values are windows to an understanding of Filipino culture and society. It is in
this regard that I use and define "social values." Social values are "what a people define as
good, what their goals in life are, what makes them act as thus, and not in another way"
(Cruz 1999:2). Values enable members of society to "order their lives within the realm of
personal and community experiences" (Jocano 1997:5). In this dissertation, I define social
values as the people 's reflection and interpretation of their local situation. For purposes of
measuring life in a small group, I have organized Filipino social values (and cultural
expressions) into two groups, namely, (1) the values for reciprocity and (2) the values for
responsibility.12
Leonardo N. Mercado examines culture philosophically and linguistically through the
themes of sakop [reference group] and loob [inner self]. Loob is described as the volitional,
emotional, intellectual and ethical component of the Filipino self(1976:66). This evaluation
of the Filipino self indicates a holistic worldview where harmony is the prevailing norm

(1 976 :71 ). Sakop is understood to be the community that seeks harmony with fellow humans
and with God (1976:96). Sakop members consist of the nuclear family, the extended family,
relatives, friends, work mates, or even a whole barrio. Sometimes it includes a whole
neighborhood or compound, and at times is composed of church members and other
relationships established by religious rituals such as baptisms and weddings. It functions to
bring every member to a stronger bond of belonging and works through interpersonal values
and a system of hierarchy and levels of authority.13 In this dissertation, I use the Filipino
concept of loob (sense of the inner self) to refer to both the internal and social dimensions of
a Filipino. I treat loob (sense of self) and sakop (sense of the reference group) as one reality
indicating a person 's value for personal and social harmony, and a person's belonging to a
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group. These two are dominant Filipino concepts under the group of social values for
reciprocity.
Mary D. Hollnsteiner did an extensive study of utang na loob and the theme of
reciprocity. She describes utang na loob as the most prevalent value of reciprocity. The
following are descriptions of utang na loob in relation to the whole Filipino culture: When
repayment is undefined, the relationship between the interacting parties is extended
indefinitely (1973:75). When the exchange is voluntary and spontaneous, then the sense of
gratitude is deeper and the relationship more meaningful (1973:78). The operation of this
social value in a family setting is deeper and more serious compared to a non-family setting
(1973:76). Lastly, different community events (i.e., election, fiesta) are occasions for
reciprocation (1973:79). Thus, utang na loob and loob (or sometimes referred to as sakop-

loob) are main social ideas describing reciprocity values.
Jose M. De Mesa understands Filipino culture through the theme of providence. He
elucidates this theme by studying the social and moral implications of the cultural expression

Bahala Na! [sense of responsibility]. According to De Mesa, Bahala Na! is exercised by
Filipinos as a value for risk-taking, active hope for the future, and a responsible motivation
for the concern of others (1987: 165-66). This Filipino expression literally means "Come
what may!" but is often times translated as "Go ahead, let us do it anyway!" The themes of
power, concern, mercy, and well being, which are attending social values to the theme of
providence, are also referred to in their relation to Bahala Na! All these cultural concepts,
particularly Bahala Na!, describe this dissertation 's understanding of social values for
responsibility.
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The theories proposed by these three social scientists, Mercado, Hollnsteiner and De
Mesa, are employed to describe the cultural contexts surrounding the small group meeting
and its members. Social interactions within the group are compared to the popular usage of

utang na loob and Bahala Na!, illustrated in Philippine Studies. 14 The theories of these
authors are helpful to define the relationship between the religious activities in a small group
and the actual use of utang na loob and Bahala Na! in'the same group setting. Figure 3
below, illustrates these two Filipino values. The social values enumerated in the parenthesis
are subsidiary values correlated to these two social values of utang na loob and Bahala nat,
which I will discuss later. Both the values describing reciprocity and responsibility are
pervasive, popular and powerful social values in the Philippines. IS I also refer to other
Filipino cultural values, but much of the discussion centers on these two which are expressed
in the mother tongue as utang na loob and Bahala Na!. These two values are described more
fully in the next chapter.

Social Values of Reciprocity ~ /

Social Values of Respoosibility

~~

(Mercado & HoBosteiner)

(De Mesa)

People's Reflection on and Response to their Local Setting
and Their Exercise of Social Values

/~
(Hiya, Pakikisama, Gaba, & Loob)

/

Utang Na Loob

(Malasakit, Awa, Lakas, & Ginhawa)

~ Bahala Na!

Figure 3. Sub-Problem: Filipino Social Values
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In this examination of group life, the questions below help to identify the actual use
of the values of reciprocity and responsibility among the group members. The following
questions evaluate Filipino group life: How do group members exercise the social values for
reciprocity? How do they employ the social value for responsibility? These questions refer
to the cultural context of the research problem.
As a summary of this sub-problem section, I have enumerated the following questions
below to guide this examination of small group life among Free Methodist members. These
questions provide a practical method of locating and analyzing data.

Research Question:
"What indigenous fonn does Christianity take in
Filipino small groups?"
(Sub-Problems):

g

I.) Sub-Problem Question:
"What are the fonns of religious
experiences group members
have in their life as a small
group?" (Group Context of
Religious Experience)

2.) Sub-Problem Question: ~----I.
"How do group members
inte;act with each other
whenever they meet as a small
group?" (Group Context of
Group Interactions)
3.) Sub-Problem Question: ~
"How do Filipino social values
influence the dynamic of small
group life?" (Group Context of
Social Values)

Ten Categories:
1.) How do members speak of the Bible in their
own lives? (Scriptures or SC)
2.) What symbolic language and prayers do they use
in their meetings? (Symbolic Language or SL)
3.) How do group members apply divine truth to
their everyday life? (Spiritual Practice or SP)

4.) How do members' perception of group activity
and challenges to change occur? (Perception)
5.) How do group members express their responses
to these group activities and changes? (Expression)
6.) How do members make decisions within the
group? (Decisions)
7.) How do group members evaluate their
leaders? (Evaluation)
8.) How committed are the individuals to the
group? (Commitment)

9.) How do group members employ the social values
for reciprocity? (Reciprocity)
10.) How do group members use the social values
for responsibility? (Responsibility)

Figure 4. Ten Categories and the Research Question
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I refer to these enumerated questions as the ten categories for measuring group life or
simply, the Ten Categories. Figure 4 above is a summary of this section. These Ten
Categories function as tools for finding answers to the research question: "What indigenous
form does Christianity take in Filipino small groups?"
Application of the Ten Categories: An Example
These Ten Categories are the initial ways of describing group dialogues. In this
study, group dialogues are in manuscript form based on audio recordings of different small
groups. There is more discussion on this method later, but what is important here is that the
process of describing group life involves these ten questions or Ten Categories.
The sample transcript below comes from a portion of group dialogue recorded and
transcribed from the San Vicente small group, which is composed of roughly 30 members.
Betty Buo, a single lay pastor in her early thirties, is the leader of the group. There are about
15 group members participating in a Wednesday prayer meeting. I did my audio recording
and participant-observation with the Wednesday meetings. In this group dialogue below,
Betty narrates to the group her experiences during the week when another member, Jinjin
Giban, passed away. The first column is the narration of Betty Buo. The second column
contains my description of group life based on the Ten Categories. I identify key Cebuano
words in italics to remind readers of their relationship to Filipino social values. These
indigenous words are indicators of underlying cultural themes that are presently operating in
group dialogues.
(Betty Buo) I also don't want to miss this
(pakyas), to thank God for His goodness.
In my life since Daday gave birth, I
thought, "This is my first time to come to
the provincial hospital. I'll never come
back. I don't like the smell and odor here."

(SL)
Betty'S opening statement is a popular
remark (pakyas), which literally means
"not to miss," but more figuratively used
by group members to introduce their desire
to share to the group their experiences with
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I did not know that I would be back the
God's goodness.
next week. Even before then, I came to the
city hospital for Daday's child who got sick
and this Friday for Jinjin. I thank God,
sometimes, my time for prayer to God has
been shortened because of so many busy
activities. I am [amazed], because God has (SL)
not abandoned me (pasagad) in spite of my Betty uses the word pasagad (abandon) to
busyness.
symbolically indicate God's character.
At times I forget my meals and meal times.
I said, "Denying myself is what I am
doing." All my thoughts are for all the
brethren here.

(Reciprocity)
She describes a Filipino value of
compassion or awa (mercy). The concept
of awa entails sacrifice and sometimes
suffering, especially among religious
leaders in behalf of their constituents. 16
(SP) (Decision Making)
Betty' s thoughts for the group members are
indicative of her application of Christian
love.
Betty describes to the group her
sacrifices with subtle references to her
process of making decision for the benefit
of the group members.

I thank God for strength (kusog),
encouragement (dasig), and stability
(lig-on), especially with what happened to
Jinjin.

(Responsibility)
Her references to these Cebuano words in
conjunction to divine intervention signify
the social value of lakas or "strength" in
Tagalog. Lakas commonly refers to
detennination and strength against all
odds. 17

She expired in my anns. I thank God that
since my stay here in San Vicente, He took
away my nervousness (nerbyos).

(Commitment)
Her description about the support she felt
from the San Vicente fellowship affinns
group life and the members' commitment
to each other.

This is because of prayer, of my
commitment to God. He took that
[nervousness] away here in San Vicente.
But that event with Jinjin at the hospital,
God gave me courage (isog) to face the
problems. Until Jinjin breathe her last, I
was the one there [holding her hand].

(Responsibili ty)
Betty' s actions portray the social value of
malasakit or "concern." This value
primarily focuses on fulfilling God's
standard for Christian compassion.
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Thank God. Even when we were at the
Mata [Funeral Homes], God took care of it
all (pahi/una), from financial. It was not
settled first (atiman) because there was no
money. God, however, used people to
meet all the needs. He is truly the owner of
all things. All we need to do is claim all
our needs, and first and foremost, to
dedicate ourselves to Him (tugyan).
This is what is said, as mentioned by Kuya
Bebot, our first search is His kingdom and
righteousness, and He will provide us with
all our needs.

(SP)
Her words of encouragement are
illustrations and an application of the truth
that God provides for all His children's
needs.
(Commitment)
In reference to Bebot Giban's response to
the death of his daughter, Betty affirms
Bebot's faith and ultimately, strengthens
the bond between the group members in the
midst of this crisis with the Giban family.
(Evaluation)
Her appreciation of Bebot also establishes
his leadership among the group members.
(SC)
Betty quotes Bebot citing Matthew 6:33.
She uses this verse, or paraphrase of the
biblical passage, as a final interpretation of
God's ministry to the Giban family as well
as her way of concluding her testimony.

So I give all the praise and glory to God.

(SL)
Betty gives her last sentence as a form of
ending her testimony. (Most of the group
members use this form in their
testimonies. )

This sample above illustrates the process of coding small group dialogues and
utilizing the Ten Categories. In the second column, the items or terms in parenthesis
function as "labels" indicating the occurrence of a Category or answer to a question within
the dialogue from the first column. The sample above illustrates the fact that small group life
is a complex activity. Description of dialogues is according to the three areas of religious
experience, group interactions, and Filipino social values, and the use of the Ten Categories.
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Research Methodology
For my field studies, I went to Manila and Butuan City, in the northern and southern
parts of the Philippines, respectively. I chose nine small groups mainly out of my familiarity
with the Free Methodist congregations and their local leaders. In the process of
documentation and analysis of data, I employed several methods.
Participant -Observation
The method of participant-observation was utilized as the primary tool for gathering
research data. I participated with nine small groups from four Free Methodist congregations.
I used an audio recorder to document group dialogues and wrote down my observations for
further comparison with the audio recordings. I also joined in the worship services of these
local churches together with group members of these small groups. This field study involved
informal interviews with selected small group members for purposes of clarifying confusing
monologues or audio recordings that are inaudible.
Transcription Method
After the audio recordings of all nine small groups, I transcribed these sets of data
into its textual form. All the group members have given me permission to use their names
and dialogues for research purposes. In the process of transcription, I translated the group
members dialogues and interactions, and thus, these transcripts or manuscripts are in English.
In this research method, I rely more on my innate skill and mastery of the Tagalog, Cebuano,
and English languages.
Comparative Analysis
The method of comparative literature analysis was also applied to inform the process
of organizing field data into themes and other conclusions. I did library research and review
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o.f literature to. give directio.n to. this effo.rt o.f o.rganizing research data. I co.mpiled theo.ries
fro.m the fields o.fPhilippine Studies, Cultural Anthro.po.lo.gy, and Filipino. Theo.lo.gy to.
substantiate my o.bservatio.n and interpretatio.ns o.fFilipino. gro.up life.
Descriptio.n o.f Data: The So.und o.f Gro.up Life
Dialo.gues and interactio.n o.f peo.ple meeting to.gether as a small gro.up are what
describe gro.up life and an understanding o.f Filipino. gro.ups in lo.cal evangelical churches.
The starting po.int o.f this descriptio.n o.f gro.up life is a process o.f do.cumenting gro.up
dialo.gues and activities o.f members in small gro.ups. These gro.up dialo.gues, do.cumented in
bo.th audio. and manuscript fo.rms, beco.me the fo.undatio.n fo.r further study o.f gro.up life.
Thus, an evaluatio.n o.f gro.up dialo.gues o.f gro.up members is the best representatio.n o.f
Filipino. small gro.ups. In o.ther wo.rds, this study o.f gro.up life is gro.unded in real-life issues
and the peo.ple' s enco.unter with the Christian go.spel.
Data in this study include audio. reco.rdings o.f gro.up dialo.gues o.ccurring during small
gro.up meetings o.fFree Metho.dist members. Gro.up dialo.gues are verbatim acco.unts
do.cumented with the use o.f an audio. tape reco.rder. These small gro.ups are divided into. two.
sets acco.rding to. the way I use the audio. reco.rdings. These two. sets are the primary and
seco.ndary small gro.ups.
Primary Small Gro.ups
Tho.se gro.ups that belo.ng to. o.ne lo.cal church, namely, the Butuan Free Metho.dist
Church (BFMC), are co.nsidered the Primary Small Groups in this dissertatio.n. They are
primary in nature because audio. reco.rdings o.f gro.up dialo.gues fro.m these gro.ups are
transcribed into. textual fo.rm. These small gro.ups are the San Vicente, Yo.ung Adults, Men' s
Prayer, and Mo.thers' Class gro.ups.
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Secondary Small Groups
Other small groups come from three different Free Methodist congregations. The
Libertad Men's group is from the Libertad Free Methodist church. The Baan Prayer group is
from the Baan Free Methodist church. The Independent Cell group does not belong to any
local church. Although this group is independent, it has two group members who are
connected with BFMC. All three of these small groups are located in the city of Butuan, in
the southern part of the Philippines.
The remaining two small groups are the K_8 1h Bible group and the Royal Fellowship
group, both belonging to the Kamuning Church or First Free Methodist Church of Manila
(FFMCM), Manila, in the northern part of the Philippines. IS The sets of audio recordings
from these five small groups remain in the audio domain.
Transcript Data
"Transcript Data" refers to the written texts or manuscript format of the audio
recordings of group dialogues from the four Primary Small Groups. Fifty-six (56) full audio
recordings from these four groups were transcribed. As already mentioned, these groups are
the San Vicente fellowship group, Young Adults Sunday school group, Men 's Prayer
meeting group, and Mothers ' Class cell group.

In addition to the audio recording, I made "Notes" or written observations during
group meetings.19 These notes documented the greater condition of group life that were not
captured by the audio recorder, such as facial expressions and the Filipino way of
communicating through one's eyes. This note-taking activity also helped me to identify the
speakers as well as the fervor of emotions displayed by the group members.

2o
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Collaborating Data
Collaborating Data is the set of audio recordings of group dialogues from the five
Secondary Small Groups. Again, this set of data is oral texts or in audio form. The reason
for not transcribing this set of data is based on its collaborating function. Collaborating Data
functions as parallel information concurring with the analysis and conclusions from
Transcript Data. At times, group dialogues from these five groups perform their function in
terms of illustrations, affirmations, or elaboration of group life from the other four Primary
Small Groups. The process of collaboration provides a broader perspective to this
investigation of group life in the Philippines. Moreover, it is sufficient to say that the
purpose of collaboration is achieved even without transcribing Collaborating Data into
written texts.
As a summary, the following figure below (Figure 5) illustrates the description of
data collection. With regards to the transcription process, Chapter 3 gives more explanation
on this matter. What is important to mention here is that the process of transcription involves
only the four Primary Small Groups, namely, the San Vicente fellowship group, Young
Adults Sunday school group, Men 's Prayer meeting group, and the Mothers ' Class cell
group.
Interpretation of Data: "Mark Them Down!"
The main objective of interpreting data in this dissertation is to discover and describe
the form of indigenous Christianity happening in small groups. With this discovery, I give
suggestions for Filipino pastors and small group leaders to demonstrate the correspondence
between the Christian gospel and Filipino culture.
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Small Group Meeting

Notes

Audio Recording olGroup Dialogues

Primary Small Groups

Secondary Small Groups

(San Vicente, Young Adults,
Men 's Prayer, &
Mothers' Class)

(Libertad Men, Baan Prayer,
Independent Cell, K_sth Bible, &
Royal Fellowship)

audio domain

audio domain

TRANSCRIPTION PROCESS

Transcript Data (Written Texts)

Collaborating Data (Oral Texts)

56 sets of transcripts of group
dialogues
[transcript domain]

40 sets of audio-recording of group
dialogues
[audio domain]
Figure 5. Collection of Data

In this study of group life, the interpretation of data occurs in three stages. The first
stage involves Transcript Data. The second and third stages concern with both Transcript
Data and Collaborating Data.
First Stage ofInterpretation: Description Process
The first stage is a description process involving "labels" or codes assigned to
portions of Transcript Data. These labels describe group activities and dialogues that answer
the questions raised by the Ten Categories (see page 16). These labels are stated in the
margins of the transcripts. There is a sample transcript provided at the appendix section (see
Appendix A). The outcome of this stage is a set of "labels" describing group dialogues. I
refer to Betty Buo's monologue as a sample of this stage (see pages 17-19).
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Second Stage of Interpretation: Classification Process
In this second stage, I take the labels or markers from stage one and group them
according to the Ten Categories. For instance, dialogues that have labels of Decisions are
organized together as a single unit. When this organization or classification process is done,
then, I apply four aspects of analysis. These aspects of analysis include (a) a linguistic
analysis of Cebuano and Tagalog words, (b) theological insights from Filipino theologians,
(c) a cultural explanation of data informed by Philippine literature and Filipino scholarship,
and (d) my own reflection on the people's dialogues. I take the organized dialogues and
draw out concepts, qualities, or patterns with the use of these four aspects. In other words,
qualities or themes of Filipino group life emerge out of an application of these four aspects. I
follow these four aspects in their progression and observe emerging patterns of small group
life. I will explain in detail these aspects of analyzing group dialogues in Chapter 4. At this
point, I refer to these four as the aspects of Linguistic Analysis, Theological Insights,
Cultural Explanation, and Reflection.
I describe the results of stage two as "Group Life Themes" or qualities and patterns
describing Filipino group life. Later, Collaborating Data is presented to illustrate that these
themes exist in the other five small groups. I highlight significant similarities that are real to
all nine small groups as well as contrasting observations between Transcript Data and
Collaborating Data.
In summary, the Classification Process involves three things. First, there is the
process of organizing group dialogues according to the occurrence of the Ten Categories.
Second, there is the application of the "four aspects of analysis" or the aspects of Linguistic
Analysis, Theological Insights, Cultural Explanation, and Reflection. Third, there are
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illustrations from Collaborating Data. Figure 6 below portrays the movement from the Ten
Categories to the Group Life Themes.

TEN CATEGORIES

-------~

Linguistic
Analysis
Theological
Insights

L-

Cultural
Explanation
Reflection

GROUP LIFE THEMES

Figure 6. Four Aspects of Analysis

Third Stage of Interpretation: Generalization Process
The third stage is a generalization process concerning both Transcript Data and
Collaborating Data. This third stage of interpretation involves the procedure of discovering
uniform characteristics across all nine small groups. In this procedure, I take all the Group
Life Themes together and present a principle or characteristic that represents most or all of
these themes. I refer to this as a "Principle of Group Life." At times, the effort to discover a
principle comes intuitively. Most of the time, the group members themselves narrate a
principle in their own words. In another sense, this presentation of a principle is a result of
combining two or more Group Life Themes. The aim is to determine a Principle of Group
Life that can be applied to any small group of Christians in the Philippines. In other words,
the substance ofa principle is real to most, ifnot all, of the nine small groups in this study.
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Summary of the Interpretation Process
Data in this dissertation is interpreted in three stages. The first stage of interpretation
describes particular group dialogues based on the Ten Categories. The second stage
classifies or organizes these group dialogues and activities according to the Ten Categories.
Also, emerging patterns and Group Life Themes are identified when the four steps of
analysis are applied to these organized dialogues. The third stage of interpretation
generalizes these Group Life Themes and group activities by presenting a principle that is
relevant to most Filipino small groups. The figure below is a comprehensive view of the
flow of data, from its collection to interpretation to application. From the data collection,
which involves the observation process, sets of data are analyzed or interpreted through these
three stages. Figure 7 shows that the Observation Process involves both transcripts (written
text) and audio recording (oral text) of group dialogues of the five Primary Small Groups. In
both the Description Process and Classification Process, however, interpretation is solely on
Transcript Data, which is the written text of the Primary Small Groups. Meanwhile, the
Generalization Process applies to all nine small groups. Then, they all graduate to the
conclusion part, the process of application, which suggests some guidelines for Filipino
pastors and proposes a theory of Filipino group life. In this figure (Figure 7), the left column
presents the flow of data and the right column enumerates the results of each stage or
process. I need to mention here that the "Guidelines" flows naturally from the "Group Life
Themes." Chapter 5 will give more explanation of the guidelines. At this point, what is
noteworthy is that the process of application results in three things, namely, nine Guidelines,
three Principles, and a proposed theory of group life.
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[A.] Pre-Interpretation (Collection of Data): Observation Process
TRANSCRIPT DATA
observing and recording of group dialogues
through an audio-recorder
- transcribing audio data of group dialogues into written text
(Transcript Data from the four Primary Small Groups)
[B.] First Stage oflnterpretation: Description Process
TEN CATEGORIES
- describing Transcript Data with the use of codes or "labels"
according to the Ten Categories

1

[C.] Second Stage oflnterpretation: Classification Process

GROUP LIFE
THEMES
classifying codes from Transcript Data based on the Ten Categories
- applying the "four aspects of analysis" to organized data
- identifying emerging patterns as Group Life Themes
[D.] Third Stage of Interpretation: Generalization Process
PRINCIPLES OF
GROUP LIFE
- generalizing themes into Principles of Group Life
[E.] Post-Interpretation (Conclusion): Application Process
GUIDELINES
suggesting Guidelines for pastors and local leaders
- proposing a Christian "Theory" of Filipino group life
"THEORY"
Figure 7. Flow of Data

Missiological Assumptions
There are three missiological assumptions I need to mention in this dissertation.
These assumptions are in the topics of (1) indigenous church, (2) religious communities, and
(3) biblical pattern. Although these topics are important in the study of small group life, I
have stated them as assumptions so I can give more time to this dissertation. Perhaps, other
studies could give more time to the topics below.
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Indigenous Church: An Assumption
The first missiological assumption is that the phenomenon of an indigenous church is
the starting point of this study on Filipino church small groups. (I will define "Indigenous
Christianity" and "Indigenous Church" at the section on definition of terms.) The growth of
Christianity in the Philippines is seen to increase as a result of the Christian gospel being
expressed indigenously and experienced locally. This local context is the point when the
"word made flesh" becomes authentic (John 1:14).21 This is the understanding that the
Christian gospel has settled in a people 's culture. Whether Filipinos are aware of this
phenomenon is a different subject matter. The concern of this study is to discern how
indigenous Christianity is happening in the country, particularly within the sakop [reference
group] or the Filipino understanding of a small group community.
Other examples of indigenous Christianity include the following: There is a growing
movement of Filipino church leaders sending and going as Filipino missionaries inside and
outside the nation. Many churches are appropriating Filipino cultural elements increasingly
into their church worship and teachings. Neighborhood Bible studies and cell groups are
expanding the concept of Christian community in ways culturally appropriate to their
members. National leaders finally are taking ecclesiastical positions traditionally occupied
by expatriate missionaries. These kinds of events lead to the conclusion that the church in
the Philippines currently is becoming an indigenous Christian church. The Christian gospel
is being incarnated in the Filipino context more and more. God is using and locating himself
in the Filipino setting "in its irreducible particularity with utmost seriousness" (Taber
1983:120). Understanding that the church should be indigenous becomes the starting point
of this dissertation.
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Religious Communities: An Assumption
The second missiological assumption is that a descriptive study of religious
communities is the foundation for this contextual study of Christian group life and small
group contexts. Indigenous understanding of a local Filipino community demands an
accurate representation of Filipino group life. This analysis of culture involves a
"phenomenological study" that aims to understand and not judge culture (Hiebert 1987: 109).
The contextual description of Filipino small groups becomes the basis for further deliberation
and theoretical understanding of Filipino Christian communities.
Another issue in the study of religious communities is leadership. One attending
missiological assumption is that the role of the pastor or group leader is significant to the
development or transformation of a religious group, and that this in turn is the real dynamic
affecting members of local churches. The qualification for leadership in the Bible is
indicative of a leader's far reaching influence and responsibility in the family, the immediate
locality and the church (I Timothy 3: 1-13 and Titus 1:6-9). Christian leaders are sensitive to
God's direction as well as to the heartbeat of the local people. A leader must be selfless,
ready for sacrifices and with a servant attitude (compare Exodus 32:31-32; Nehemiah 1:6;
Luke 22:26; and Romans 9:3). This is the kind of Christian leadership that ushers religious
change to a local community.
Moreover, as portrayed in Philippine culture, the leader of a small group or sakop
[reference group] functions as the initiator of change (innovator), source of spiritual
fulfillment of the group, and the point of reference for a group's search for cultural identity
(compare Mercado, ed. 1977: 186 and Jocano 1999a: 138). An investigation of group life
cannot proceed without these assumptions on Filipino leadership in small groups. Church
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leadership shares this same cultural reality. Thus, any study of an indigenous small group in
an evangelical church in the Philippines should assume this leader-follower dynamic.
Biblical Pattern: An Assumption
The third missiological assumption is that small group community and its attending
social and religious dynamic are inherent and explicit in the Scriptures. The Bible is replete
with numerous references to small groups. The Old Testament centers small group life in the
family. The Shema and other Jewish laws are primarily taught in the setting of family
relationships (Deuteronomy 6:4-6). Even slaves, foreigners and poor neighbors who join a
particular household become recipients of this family dynamic (Exodus 21: 1-11; and
Leviticus 19: 13-18, 33-34). Family heads are admonished to teach the law to their children
and other members of their household. Every family member is mandated to care for
everyone, especially the helpless and deprived among them (Micah 6:8). Nehemiah, a
Jewish political and spiritual leader of the fifth century B. C., models this care and concern
for others by including his family and kin (Nehemiah 5:14-16).22 The arena for Jewish
spirituality is focused on the family and a person's immediate kin. Small group life is
experienced within the boundaries of this arena.
In the New Testament, Jesus' life and teachings exude themes of small group
community, family relations and close social interactions. He works with his mother and
close women friends (Luke 8: 1-3). He invites several sets of brothers to become his close
companions (John 1:35-51 and Luke 6: 12-14). He was familiar with the homes of Peter,
Martha and Zacchaeus (Luke 4:38-39; 10:38-42; and 19: 1-10). In his ministry, he focused
his efforts on three good friends and disciples (Luke 9:28). He is socially connected and uses
this connection to bring religious change and collective action.
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In the New Testament church, the small group community is the primary medium of
gospel presentation and worship. "The Church as community emphasizes the local, temporal
life of the Church in a given cultural context

in its intense, interactive common life"

(Snyder 1977:59). It is through this community setting that unbelievers were saved, healing
occurred, relationships were restored, and God was praised (Acts 4:37-47). The people 's
local experiences in Pentecost and the new outworking of Christian love and forgiveness
become the novel expression of spirituality. Christianity is now their own religion because
of its proximity and relevance to their lives, made real through the small group communities
around their locality. In this dissertation, the Bible as foundation of and example for
Christian small group life is assumed.
These three missiological assumptions in the areas of indigenous church, religious
communities and biblical pattern have material bearing on the research problem. They also
would be worthwhile topics for dissertations. In this dissertation, however, I use these three
issues only as my assumptions so that I can give more time and energy to discovering
indigenous and relevant patterns of group life among Christian local communities in the
Philippines.
Limitation and Focus of the Study
In this analysis of group life, focus is on the people ' s dialogues and interaction at
their weekly group meetings. From these dialogues, the analysis brings the contributions of
many scholars from the fields of Contextual Theology and Cultural Anthropology. At the
end of this study of group life, I give practical suggestions for local small group leaders and
practitioners.
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This study of group life is not an in-depth linguistic study of group dialogues.
Although there are merits to this approach, the investigation is focused on recurring motifs
emerging from these dialogues. It is not a philosophical and philological deciphering of
Filipino words and social values. An examination of Cebuano or Tagalog syntax and their
meanings could be another dissertation.
Also, this study is not a workbook approach or a how-to-do treatment of small group
ministries among evangelical churches. The guidelines for pastors at the end are a practical
way of applying this analysis of Filipino group life. These guidelines are not a how-to
strategy in doing church ministry, rather, it is a theological reflection resulting from this
investigation with the intention of meeting the needs of Filipino pastors who are involved in
small group activities.
Definition of Terms
There are a few terms in this dissertation one must define to acquire a clear
understanding of the problem. The use of these terms in this study of group life is not
necessarily unique but requires some explanation to avoid unwarranted readings.
Community
Community in this dissertation describes the Filipino reference group [sakop], which
commonly is used by social scientists and other Filipino writers. Sakop is defined as the
Filipino support group where an individual's identity and social worth are determined
(Mercado 1976:101). It is composed usually of family members, but may be extended to
include one's peers or work mates. This group is the place where decisions are finalized and
fulfillment is realized (Mercado 1975:56). Sakop is the cultural concept that situates a small
group of people within the whole anthropological and philosophical understanding of
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Filipino communities. In this dissertation, I use the terms reference group, local group,
Filipino community, and sakop interchangeably, to indicate the Filipino idea of small group
community. The focus is on the cultural dynamic of sakop and Filipino life experienced by
group members. When the term "community" is used by itself, it signifies the general
concept of community.
Christian Gospel
In this dissertation, "Christian gospel" refers to both the account of the historical
Jesus reflected in Scriptures and the Living Christ expressed in the changed lives of Filipino
Free Methodist members. It is both the historical and the eternal person of Jesus Christ as
manifested in small group life. Just as the Gospel of John affirms that "The Word became
flesh," this study of group life identifies the Christian gospel whenever it is present and
"becoming flesh" in the life of the small group community (John 1: 12). Whenever group
members talked about their Christian faith, then the Christian gospel is active.23 Whenever
Free Methodist members share their religious expressions and encounter with life in general,
then the Christian gospel is being described through their life experiences. Thus, in this
study, the meaning of Christian gospel is defined broadly and in relation to small group life.
In the Willowbank Report of the Lausanne Committee for World Evangelization, the
point is made that no theological statement is culture-free. Any attempt to reduce the gospel
into neat formulation will always miss the multi-faceted nature of the Christian gospel.
Nevertheless, it is important to identifY what is at the heart of the gospel. We
recognize as central the themes of God as Creator, the universality of sin,
Jesus Christ as Son of God, Lord of all, and Savior through his atoning death
and risen life, the necessity of conversion, the coming of the Holy Spirit and
his transforming power, the fellowship and mission of the Christian church,
Our responsibility is not to edit it but to
and the hope of Christ' return.
proclaim it. (1978: 12-13)
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I think that by focusing on the experiences of the group members and their religious
expressions, the proclamation of the gospel is documented.
Indigenous Christianity and Indigenous Church
It is the assumption of this dissertation that indigenous Christianity is occurring in the
Philippines. Thus, there is a need to define what indigenous Christianity is and what
indigenous church means today.
According to Darrell Whiteman, indigenous Christianity is present when local people
find meaning and fulfillment in Christianity. He defines indigenous Christianity
as the expression of Christian beliefs and meanings in forms that are culturally
appropriate for the adherents of that faith. Here the emphasis is upon the
retention of Christian meaning, but the expression of that meaning in diverse
cultural forms that are meaningful to indigenous converts. Instead of a
syncretistic fusion of traditional and Christian beliefs and practices,
indigenous Christianity leads to a replacement of traditional cultural elements
by functionally similar Christian elements, fulfilling indigenous needs.
(Whiteman 1983:415)
Whiteman explains the process of discovering meaningful concepts and symbols from within
a home culture. 24
I define indigenous Christianity as the people's use of their culture to express
religious tnith and their manner of understanding Christian history as a part of their own life
experiences. It is a point in a person 's life when one accepts stories from the Bible as his or
her own personal story, and this person finds that the Christian faith is locally and culturally
relevant. This definition and that of Whiteman both affirm the involvement of culture and
local tradition.
I define indigenous church as a local church that is owned by the people. There is no
dependence on foreign support. 25 Leadership flows naturally from the grassroots. Worship,
liturgy, and Bible studies are expressed in a language close to the heart of the members.
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Christian discipleship addresses cultural and social issues relevant to the local population.
And most important of all, church members are reflecting theologically on their Christian
experiences.

26

This indigenous understanding goes beyond the ideas of political

independence or institutional autonomy. 27 The members' ownership of a local church goes
deep into their heart and soul, and their self identity and determination to live out Christianity
in their world. This is most clearly portrayed in the church"s effort to do theology and their
recognition that God's word is relevant to them. As Charles R. Taber said, "it is precisely the
appeal to the Scriptures that can free indigenous theology from the bondage of western
categories and methodologies" (1978:71). Thus, an indigenous church means that it is the
church of the people and serves the needs of the local culture, and, based on the local
church's efforts to do theology, is founded on the people's understanding of Christianity.
Small Groups
In this dissertation, I define a small group as a collection of 3-15 individuals who are

interacting freely with one another and functioning as a unit with a clear understanding of the
purpose of their coming together as a community.
This definition of a small group mentions two essential elements. One is that small
groups have spontaneous interaction among group members. Spontaneity also entails
intimacy and connectedness, because free expression is a sign of trust and a sense of
belonging to a local community.28 Two is that small group members understand the purpose
of their life together. This purpose may be stated in writing, contained in a tradition or
cultural practice, or accepted as fact from a leader's verbal explanation. The point is that it
gives direction to a group and increases cohesion among its members. 29
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The number of individuals in a small group, a third element of the definition, is
important but not necessarily fixed and not as essential as the first two. Scholars suggest
three to twelve people in a group to facilitate more interaction and better communication
(compare Coleman 1987:13, Comiskey 1999b:46 and Galloway 1995:44-45). Neighbour
insists that group attendance should never grow larger than 15 persons (1990:210). One
social scientist proposed a number less than 25 to develop a better sense of belonging
(Zander 1982:2). Whatever the number, the main reason is that small group members are
drawn to each other and they are able to achieve their purpose as a group. In other words, the

level of intimacy increases and the depth of belonging go deeper. The needs of individual
members are met. The purpose of the group is accomplished. "Size determines intimacy and
effectiveness" (Comiskey 1998:97). In summary, these three, the size of the group, the sense
of purpose, and the free and spontaneous interaction, are what defines a small group.
A Historical Overview of Christianity in the Philippines
Christianity came to the Philippines through a Western exploration under the
leadership of the explorer Ferdinand Magellan. In March 16, 1521, he and his crew landed at
Homonhon island, an uninhabited islet south of Samar, west of the Philippines, and right
away established amicable relations with the local residents from the neighboring islands
(Zaide 1949: Vol. I, 114). From the early beginnings, the Christian religion was accepted
with open arms.
Although there are differences in interpreting the initial response of the Filipinos to
Spanish Christianity and colonization, the fact still remains that Catholic Christianity is now
a part of Philippine culture and society.3o Sitoy states that the early Filipinos viewed the
coming of these early Iberian Christians politically (1985: 188; compare Bernad 1972: 17 -18).
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In retrospect, it is now affirmed that the first Spaniards viewed the Filipinos' response more
in a religious way than in a political manner.
Eventually the local Filipinos were won to Christianity through the sacrificial efforts
and genuine concern of the early missionaries. The people were impressed by the
missionaries' austerity and piety, and their apparent lack of fear in traveling around unarmed,
in contrast to the Spanish soldiers who dared not move about except in large numbers and
with arms (Sitoy 1985 :244 and Zaide 1949: Vol. I, 157).
By the nineteenth century, corruption came to the Catholic church. The church
became the tool of political oppression. Spanish prejudice against Filipino priest was
rampant. Widespread dissatisfaction was evident among the church members. On February
17, 1872, three Filipino priests were executed without any just trial. This execution
eventually led to the Philippine Revolution of 1896 to 1898 (Schumacher 1981 :268).
The United States of America came to the Philippines, defeated Spain and the leaders
of the Philippine Revolution, and annexed the Philippines as one of their colonies. The
Americans introduced democracy to the country and led in the education of the masses.
Eventually, the Filipino people were won to this new western colonizer. Philippine
autonomy was inaugurated on July of 1946.
Free Methodist Church in the Philippines
The Free Methodist work in the Philippines started with the coming of American
missionaries, Walter and Gertrude Groesbeck on September 1949 (Schlosser 1977:100).
This work began in Bunawan, in the province of Agusan, the southern island of Mindanao.
A year later, another American missionary family, John and Ruby Schlosser, came to the
island to help in the Christian effort (Cranston 1983:14). These two missionary families,
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together with the expertise of Filipino evangelist couple Abundancio and Rose Burdeos, gave
birth to Free Methodism in the Philippines.

In 1953, a Free Methodist church was planted in Butuan City, in the same province of
Agusan. It was in this city that the denomination grew and became an annual conference in
1958 (Schlosser 1977: 106). Subsequently, the denomination expanded with the establishing
of its own Light and Life Bible College and many other new churches planted around the city
and beyond the province of Agusan. Other educational institutions, such as the John Wesley
Bible Institute in Manila and the Light and Life Graduate School of Theology in Butuan City,
were later established in the nineties.
The decade of the seventies was the period of growth of the Free Methodist Church in
the Philippines. Under the leadership of a Filipino superintendent, Constancio Managbanag,
the work spread to many parts of the country. In 1979, membership grew to 4,800
(Skivington 1976:134). This is significant considering that membership was 1,370 in 1972.

In 1982, membership was listed as 5,493 (Cranston 1984:142). As of2001, there are 143
organized churches, 260 ordained ministers, and a total membership of 18,058 (Yearbook
2001:431).

In 1975, work started in the national capital city of Manila. I was privileged to be a
part of this historical moment with the organization of the First Free Methodist Church of
Manila (Kamuning church). In 1994, the Philippine Provisional General Conference (PGC)
was formed and Bishop Jim Tuan became the first Filipino bishop of the Free Methodist
Church. PGC headquarters was established in Butuan City. As of this writing, Bishop Jim
Tuan continues as the bishop of the denomination.
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Significance of the Study
This dissertation is important for several reasons. First, it creates a positive
appreciation among evangelical Christians toward Philippine culture and society. A greater
knowledge of utang na [oob and Bahala Na! (value for reciprocity and value for
responsibility, respectively) brings a different set of questions about small group ministries.
With this new and deeper appreciation, Filipinos can see the direct correlation between
homegrown ministries and church vitality, and between neighborhood Bible studies and
increase in church membership.
Second, it inspires a contextual sensitivity among Free Methodist pastors in the
Philippines. Local leaders are able to discern the strengths and weaknesses of cultural
values, and employ their use in their own local churches. Not only that, this study also opens
up a fresh understanding of the role of Filipino culture in the total plan of God's salvation for
the world. In other words, pastors can see how Filipino cultural patterns prepare the way for
the acceptance of the Christian gospel.
Furthermore, this study of Filipino group life challenges the leaders of the Free
Methodist Church of the Philippines to bring the denomination and its local churches to a
level of maturity that moves beyond the definition of an autonomous church and closer to
becoming a truly indigenous church. It is my hope that this dissertation sparks an interest, if
not a movement, among Free Methodist pastors and their members to accept and give life to
this challenge.
Third, it allows Filipinos a new reading of Scriptures that become valuable for their
culture and their respective local churches. Having a greater appreciation for culture and
acquiring contextual sensitivity, Filipinos can see how the Bible is coming alive in a novel
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way. Biblical narration about communities and small groups are read differently through
Filipino eyes. References on church leadership and pastor-member dynamic in the Bible can
be applied in a creative (and critical) manner because of a cultural awareness gained from a
study of small group life. Spiritual truths never yet seen, or previously misunderstood, come
to light. In effect, the Bible is read anew and with an immediate measure of Christian
passion.
Summary Outline of the Dissertation
In Chapter 1, the overview of the dissertation is presented. The research problem,
description of research data, assumptions, and other background material establish the
direction and foundation of this examination of group life.
Chapter 2 gives a review of related literature that sets the broader context of the
research problem and underlying perspectives of the methodology. Chapter 3 describes
research data, the Free Methodist small groups and significant small group narratives as
examples of the written text of this dissertation. This chapter presents the particular context
of the dissertation topic and provides the readers with an introduction to the people behind
the selected small groups. Chapter 4 relates the analysis of research data and the process of
interpretation that is involved. It guides the readers to the conclusions presented. Chapter 5
suggests a few implications for the Free Methodist Church in the Philippines and proposes
some guidelines for Filipino evangelical pastors and small group leaders so that they can
appropriate the merits of this study of Filipino small groups. It also suggests a set of
principles that help readers understand Filipino small groups and local communities better.
In effect, these principles introduce an indigenous and Christian "theory" of Filipino group
life. Chapter 6 concludes the dissertation by raising missiological implications from this
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study of small group life. This chapter also explains several new insights gained from this
investigation of Filipino group life and gives out suggestions for further study.
Chapter Summary
Christian small group life in the Philippines is very complex and yet engaging. I have
suggested above the complexities of the three group contexts of religious experience, group
interactions, and Filipino social values, enumerating ten categories for measuring Filipino
group life. These Ten Categories are the primary set of tools in describing small group life.
I have also described research data used in this study of group life. I explained
different theories that were used, the process of interpreting data, assumptions of this
research, and a historical review of Christianity in the Philippines. These explanations give a
background and foundation for an investigation of Filipino small groups. In this dissertation,
the discovery of indigenous Christianity happening in small groups is the locus of the study.
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1. According to Jaime C. Bulatao, hiya, is translated into English as "shame," comes
closer to "sensitivity" rather than "shame or embarrassment" (1964:424). It is a social value
that depends very much on a person ' s reference group. Thus, sensitivity refers more to the
feelings of other people than to one 's own feelings (compare Jocano 1999a:47).
2. Violeta V Bautista describes hiya as a Filipino ' s sense of propriety. She relates it
to the social value of pakikipagkapwa or kapwa (the other person), which means a Filipino's
value for another person or actions that benefit another person (1988:4). In the case of Luz
Ruiz, her hiya is directed to her group leader, Andy. She feels it is proper for her to open up
to Andy about her problems, which later results in mutual trust and a willingness to grow in
the Christian faith.
3. Christian scholars point out that "family groups" and "kinship groups" exist in
local churches (Castillo 1982:102 and Miranda-Feliciano 1990:86). Also, Miranda-Feliciano
suggest that "neighbor groups" and other interest groups working through the Filipino social
value ofpakikisama or social acceptance are common in Christian local churches (1990:26).
The most obvious small group meetings in local churches in the country are the BCC
(Basic Christian Communities) of the Roman Catholic Church in the Philippines. There is
more discussion on BCCs in Chapter 2, pages 75-77. What is important at this point is to
mention that small group meetings, such as family groups, interest groups, and BCCs, are
common to local churches in the Philippines.
4. There is a "suicidal tendency" among Filipinos or a pervasive propensity to major
on one 's weaknesses. It is such a serious issue that the Philippine Senate commissioned a
task force in 1987 to examine this crisis in national character (Mangahas 1994:153). Lourdes
R. Quisumbing mentions this task force study and concludes that "the potentials of Philippine
values for progress and development have not been sufficiently explored nor recognized"
(1997:155). There is not enough space here to explain this Senate issue, but there is one
evaluation that merits mentioning. Melba P. Maggay gives a thorough analysis of this
examination of the national character of Filipinos that is suicidal. She makes the point that
strengths and weaknesses could be attributed to more than just a person ' s disposition. They
could also be a result of defective political structures and oppressive social institutions. She
concludes that there is a need for "a more comprehensive and contextual analysis" of this
Filipino tendency for self-destruction (Maggay 1993:4-5).
5. In his review of Filipino leadership in In Search of Filipino Leadership (1984),
Anselmo Lupdag concludes that there is a need for a "multi-method" approach to data
gathering and the study ofleadership in the Philippines. Although Lupdag's work is on
leadership and not on small groups, his review, nonetheless, deals with leaders who are
involve in organizations, groups, and other local communities (1984: 12). Thus, there are still
merits to his conclusion for a multi-dimensional approach.
Among Christian writers, the multi-dimensional approach is highlighted with their
discussions on community. In The Church in Thy House (1982), Metosalem Q. Castillo
evaluates the concept of a small church community from biblical material and a cultural
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survey of Filipino family structures. He concludes that a church in a family setting is
appropriate in the Philippines and mandated by the Bible (1982:1l3-115). In Where Do We
Go From Here?: A Guidebookfor the Cell Group Church (1990), Ralph W. Neighbour, Jr.
makes the distinction between evangelism and nurture in a cell group separating the task of
evangelism to "share groups" and nurture to "shepherd groups" (1990:200). Another author,
Ron Crandall identifies the role of the pastor and small group dynamics in promoting growth
in a small local church. In his Turn Around Strategies for the Local Church (1995), he
states: "The benefit of small groups is not so much to be found in their numbers as in their
interactive and intentional agenda for Christian love, growth, service, and accountability"
(1995:125). In Churchfor the Unchurched (1996), written by George G. Hunter, and The
Small Group Book: The Practical Guide for Nurturing Christians and Building Churches
(1995), written by Dale Galloway, these authors present a comprehensive study of small
group ministries in the local church. These Christian experts on small group studies point out
the relevance of a multi-dimensional approach and the essential nature of local communities.
In Group Dynamics literature, scholars explain this significance of a multidimensional approach to studies of small groups. Theory and Research on Small Groups
(1998), by Tindale et al., has several essays discussing major trends in small group research.
Two significant discussions present the consolidating forces behind the study of religious
groups from the perspectives of Group Dynamics and the social sciences.
The first discussion deals with the issue of training people to work as groups. Group
members perfonn better when they are trained together rather than separately, and the
"benefits of training will depend largely on the operation of transactive memory systems"
(Tindale et al. 1998:42). Transactive memory system is the people's use of memory aids,
including objects and other group members, to ensure that important infonnation is not
forgotten (Tindale et al. 1998:41). This memory system encourages a student of group life to
use multi-dimensional tools. [Emphasis mine]
The second discussion involves group coordination. It mentions the role of
transactive memory systems that it
[Transactive memory systems] can develop tacitly over time as members learn
about each other's areas of expertise and make assumptions about what
infonnation others will remember
If members wish to save time and
energy, it is efficient to distribute the memory load among group members
such that different members are responsible for different types of infonnation.
In this way, the memory load of any single member is lessened. Also,
members allocate their own memory resources to actions that help the group
retain the most infonnation by remembering infonnation in their own area of
expertise. (Tindale et al. 1998: 183)
Whether transactive memory systems or group solidarity, the religious experiences of group
members are integrated into the people's lives. This process of integration and group
coordination involves a multi-dimensional approach.
In their Groups: Theory and Experience (1999), Napier and Gershenfeld describe a
"systems view" of small group behavior. Different chapters are relevant to educators,
business practitioners, hospital primary-care givers, or social workers and psychologists,
since this 1999 publication brings together theoretical principles and practical understanding
of group dynamics. Chapter 6, however, is most significant to this study of Christian small
group life because it brings the integral element of religious experience. This chapter
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introduces the "systems view" or holistic approach to the study of small groups. Generalsystems-theory thinking is the mode of thinking that involves viewing a particular problem
not in isolation, but that the problem is connected to and therefore interrelated with other
problems (1999:289). This thinking encourages an examination of diversity exhibited within
small groups. Whether transactive memory or systems-view, they both naturally agree with
this dissertation 's multi-dimensional investigation of Filipino group life.
6. There are two essays by Carlos H. Abesamis that come close to this dissertation's
evaluation of Filipino experiences in the context of small groups among church members.
The essay "Doing Theological Reflection in a Philippine Context" gives a theological
reflection based on the people 's life-experiences and their Christian faith (Abesamis
1978:112). The second essay, "Faith and Life Reflections From the Grassroots in the
Philippines," is the result of a consultation of forty Filipinos who are poor or working with
the underprivileged in society. This consultation enumerates theological themes borne out of
their actual experiences in local churches (Abesamis 1980:138). Although these two essays
are more of a reflection than an in-depth contextual study of group life, their approach and
findings nonetheless agree with this dissertation 's examination of Filipino small groups.
Anne C. Kwantes' work documents the Christian experiences of Filipinos in her A
Century ofBible Christians in the Philippines (1998). She narrates anecdotal encounters of
individual Christians. Although these narrations are not set in the context of a small group,
they nonetheless illustrate the actual life experiences of people very similar to this
dissertation"s portrayal of religious life.
7. In a recent 2000 article, the Summer Institute of Linguistics claims that there are
15,230,00 Cebuano first language speakers which is about 24.4 percent of the population,
and 14,850,000 Tagalog first language speakers which is about 23.8 percent of the population
(Ethnologue 1996:752 and 763, and Harvey 2000:1). Based on a 1975 estimate, 24.39
percent of the Philippine population accept Cebuano as their mother tongue and 23.82
percent claim Tagalog (Tendero et a1. 1984:58). This means that half of the population use
either Cebuano or Tagalog as their primary language. It is probably accurate to state that a
majority of the other half of the Philippine population speaks these two Filipino languages as
a secondary tongue. Thus, it can be stated that about two-thirds or more of Filipinos are able
to converse in Cebuano and/or Tagalog.
8. Small group life occurs in all aspects of Philippine culture and society. It is found
among students in schools and campuses. It is present in farmers' groups whenever they
meet to discuss ways of increasing rice production. Whenever factory workers meet to talk
about labor abuses, then group life is active. Family members exercise group life when they
attend weddings, funerals, or other significant ceremonies affecting their lives. Group life is
pervasive in neighborhood gangs, political groups, church gatherings, and corporate settings
(compare Ortigas 1997:119, Jocano 1999b:51-60, and Espiritu 1979:24-29). Whetherthese
groups are called "associations," "significant groupings," reference groups, or primary
groups, they have common characteristics and similarities (Hollnsteiner 1963: Ill, Espiritu
1979:24-29 and Jocano 1999a:29-30). Hollnsteiner gives a case study of a small group life
happening in a small town close to Manila (1963:111-123). Abesamis and other theologians
share their experiences working among church and political groups (Philippine Preparatory
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Group 1992:85-105). Obusan describes a funerary rite and the involvement of a family
group and the local community (1998:49-57). These examples portray the diversity of group
life in the Philippines. A thorough discussion of their similarities is for another time. What
is significant here is that small group life is common in Philippine society.
9. Filipino scholars have applied the discipline of Religious Studies to many cultural
and social issues in the Philippines. A good example is And God Said: Halaf, Studies in
Popular Religiosity in the Philippines (1991), edited by Jaime A. Belita. As the sub-title
states, this compilation is a survey of different popular religions in the country and its
approach is inter-disciplinary in nature. Roots of Filipino Spirituality (1998), edited by
Teresita B. Obusan, considers the study of Philippine religions in a more phenomenological
manner. This 1998 edition explains religious phenomena in a very descriptive way.
Perhaps, the works of Francisco R. Demetrio are closest to the field of History of
Religion and the thoughts of Joachim Wach. Demetrio's books, Myths and Symbols:
Philippines (1990) and his two-volume Encyclopedia of Philippine Folk Beliefs and Customs
(1991), are probably the most detailed examinations of religious practices and beliefs of
Filipinos.
From the Protestant tradition, two scholars have used the discipline of Religious
Studies to study Philippine tribal communities. Eunice L. Irwin, in her dissertation "A
Religious Studies Approach to Understanding Alliance Religion Among the Subanenes of
Lapuyan, Zamboanga del Sur" (1993), and Julia C. Ma, in her When Spirit Meets the Spirits
(2000), both apply this discipline to examine the interaction between Christianity and
Philippine animistic religion,
These six books are important references for any study in Philippine religions. Their
precise accounts of religious practices are most valuable. In this dissertation, however, what
I need is a theory to describe religious experience in a small group setting and not a
descriptive account of Filipino religious experiences. Although Joachim Wach is not a
Filipino, I still find his work helpful and thus, my choice in this dissertation.
The works of Bel ita, Obusan, Demetrio, Irwin, and Ma reinforce my use ofWach ' s
theories. If these Filipino scholars find the discipline of Religious Studies beneficial to their
investigation of Philippine religions, then my use ofWach is certainly in line with their
scholarly work.
10. Filipino writers have identified different features of Filipino group interactions.
These features have many things in common with the five features of Filipino group
dynamics proposed in this dissertation. Carmela D. Ortigas's Group Process and the
Inductive Method: Theory and Practice in the Philippines (1997) describes the following as
characteristics or features of group dynamics among Filipinos: family loyalty, work
relationships, conflict resolution, dealing with people of authority, respect for elders,
accepting frankness from others, and stating one ' s opinion on issues (1997:7-8).
Tomas D. Andres, in his Philippine Values Digest, volume 6 number 3 (1991),
enumerates the following as features of small group life: verbal participation, degree of
influence on the group, style of positive or negative influence, decision-making procedures,
accomplishing the group tasks or task-functions, good harmonious working relationships,
general group atmosphere, membership acceptance, resulting feelings from group
interactions, and norms or ground rules of control (1991:37-41).

47
The lecturette ofT. Gordon identifies the following as a group ' s "principal behavior"
or characteristics of a Filipino group: communication, making decisions, acceptance of group
action, individual and group roles, dependence on the group, and responsibilities for the
group (Ortigas 1997:126-127). All these features and characteristics of Filipino small groups
affirm the five features of group interaction proposed in this dissertation.
Moreover, the early believers in the New Testament display some of these group
features when they first encountered the Christian gospel. They are devoted and committed
to the Apostles' teachings being together and having all things in common (Acts 2:41-43).
They are responding to their leaders, the apostles, in obedience and repentance (Acts 2:37,
45). They are sincere in their response to the apostles' call for religious change (Acts 2:46).
These five small group features are mentioned in this dissertation as to their "operation" or
relation to group interaction and for the purpose of "reproducibility" or future replication as
well as their use by evangelical pastors (compare Cattell 1953: 15).
Thus, these five areas or group features are significant in this dissertation because
they are integral to Filipino culture and the Philippine Church, and to a Group Dynamics
approach of small groups in the Philippines.
11. F. Landa Jocano cites the importance of the Filipino values pakikisama (sense of
social acceptance), kapwa (sense of fellow being or value for self and others), hiya (sense of
propriety), pagbabahala or Bahala Na! (sense of responsibility or value for risk-taking), awa
(sense of mercy), loob (sense of inner self), andgabay (sense of guidance). He concludes
that
[The] current management system in the Philippines can be strengthened
further by harnessing the vital force of culture, particularly the deeply
ingrained cultural values, to enhance better relation, to motivate for peak
performance, and to sustain quality and excellence in productivity. (1999a:82)
Thus, these four areas of team building, communication, motivation, and leadership, are
important for management issue in the Philippines as well as any study of group life.
12. In this investigation of group life, the social values of reciprocity and
responsibility are selected because they are most common among Filipinos and occur
frequently in different local settings. These values are also pinpointed because of abundant
references from Filipino writers and scholars and in the area of Philippine Studies. The
academic fields of Cultural Anthropology and the Behavioral Sciences underscore the
importance that values of reciprocity and responsibility have for Filipinos. At this point, it is
sufficient to postulate that these two social values are relevant and significant to a study of
small group life, and thus, important to this study.
13. Mercado proposes a ranking of values reflecting this understanding of the
Filipino self and reference group (1994:144). The first level consists of values that are
related to life and the inner self. The second is values associated with the reference group.
The third is relational values that are relevant to the group while the fourth refers to other
remaining values. In this dissertation, these levels are significant in portraying the religious
dimensions of loob, which is explained later.
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14. These two terms are Tagalog expressions of very common Filipino social values.
Many social scientists agree that other Filipino language groups share the same concepts and
cultural values of reciprocity and responsibility stated in the groups' own language (Kaut
1961:256 and Mercado 1976:54).
15. The social value of utang na loob is prevalent in Philippine society (Hollnsteiner
1963:66). Bahala Na! is inherent and natural among Filipinos (De Mesa 1988:39). Loob, as
a "root value" of utang na loob, is common among the major language groups in the country
(Mercado 1976:54).
Utang na loob is also translated in other Philippine languages, and the concept exist
in all the major ethnic-language groups in the Philippines (Kaut 1961 :256). Similarly,
Bahala Na!, both as a cultural expression and social value, is real and close to most Filipinos
(De Mesa 1979: 120).
Utang na loob is translated utang kabubut-on in Cebuano. Bahala Na! occurs in both
Tagalog and Cebuano languages. I use Tagalog because the existing scholarship on these
two social values is in Tagalog and English. I use Cebuano because my research data is in
Cebuano.
Moreover, the following statistics strengthen the encompassing nature of both social
values among the Tagalogs and the Cebuanos. As of 1980 in the Philippines, Tagalog was
spoken by 2,552,561 households and Cebuano was by 2,075,385, equivalent to 30 and 24.4
percent of total households in the country, respectively (Philippine Almanac 1990: 195-196).
Ethnologue reports that there are 15,230,000 native Cebuano speakers and 14,850,000 native
Tagalog speakers in the Philippines in 1996 (compare Harvey 2000:1). As of 2000, the
Philippine population was 76.5 million (Census 2002). Both language groups, Tagalog and
Cebuano together, comprise about half of the population. It is fair to say that more than
three-fourths of Filipinos are able to communicate in both languages.
16. Religious leaders are expected to be merciful and compassionate. The cultural
value of damay (sense of compassion) is a leadership quality displayed by heroes from
Philippine history (Ileto 1979:51). Other leadership qualities mentioned by experts are
kindness and the leader's role as a healer (Mercado, ed. 1977: 186). Certainly, the qualities of
compassion, kindness, and healing are integral to the value of awa (sense of mercy). Jocano
translates awa as "pity, compassion, mercy, charity, kind-heartedness, and sincerity"
(1997:78).

17. Lakas means "self-confidence, inner power or strength, courage, or moral and
religious maturity" (Gorospe 1988b: 20). De Mesa states that lakas "can be life-giving and
lead to well-being and wholeness" (1988:42). Thus, lakas is always associated with a
Filipino's determination to face challenges and hardships, and surpassing all of these will
lead to a better life and sense of wholeness.
18. Despite the physical distance and linguistic differences, these five Secondary
Small Groups share many common elements of group life. One obvious element is their
historical connection with the Free Methodist denomination as well as the group members'
shared experiences in terms of church traditions and Free Methodist practices. Another
element is the political and social life of "lowland" Filipinos or, more specifically, the group
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members" mutual encounter with Roman Catholic Christianity in the Philippines. These two
elements of communal experiences justify the organization of these five Secondary Small
Groups into one set of arrangement.
The idea of a "lowland Filipino" is common among many scholars. This definition of
Filipinos refers to those who are in the lowland area or the coastlands of the Philippines, as
opposed to the tribal Filipinos who are in the uplands or the mountain areas of the country.
Beyond this geographical definition, different experts and writers provide a
description of Filipinos that is inclusive ofTagalogs and Cebuanos. F. Landa Jocano defines
Filipinos from a social and structural perspective. He describes the kinship culture and
structure that the "family is the center" of Filipino life (1998:8-9). Fenella Cannell portrays
the common colonial history and experience with Westernization among lowland Filipinos.
These two commonalities cut across regional language groups in the Philippines (1999:4 and
6). Jose De Mesa refers to lowland Filipinos in terms of their exposure to folk-Christianity
(1979: 120). In the same manner, Rodney L. Henry gives his definition according to the
people ' s encounter with folk religion and everyday Christian practices (1986:30).
With these geographical, cultural, historical, and religious descriptions of Filipinos,
the connection of Free Methodist members from Manila and Butuan, Tagalogs and
Cebuanos, respectively, can be established.
19. All of these written notes and observations clarify group dialogues that are
indefinite. They also describe the general setting of small group life. With regards to the
process of transcription, these notes are included in the contents of Transcript Data, as long
as they clarify conversations and provide necessary backgrounds for the group meeting. In
other words, the researcher's notes are only used and applied to Transcript Data whenever
they are needed.
20. Outside of the small group meetings, I have another set of written notes
containing two things. First is my observation of group members during their Sunday
morning worship service at the Butuan church (BFMC). A good example is when a member
goes to the altar for prayer. I register this event and later see if this prayer finds its way to the
weekly small group meeting. Second is a record of an informal interview of a particular
group member. For instance, when an individual member tells a confusing story, then, I
follow this up with an informal interview to gather more information. The decision to do
interviews largely depends on the significance of a particular story to the life of the group.
The results of these two sets of written notes are incorporated into my "Notes," thus,
providing outside background to particular group dialogues.
21. The incarnation of Jesus is the presupposition and foundation of contextual
theology. God becoming human in Jesus and reconciling humanity to God is the motive for
and essence oflocal theology, indigenization and a theology of mission (Mark 1: 14-20; Luke
4:18-19; and John 20:21, also see Taber 1983:119-122 and Gilliland 1989:13-18).
22. The biblical text from Nehemiah seems to indicate that the people ' s sin is their
neglect and lack of compassion for their family members. They are exacting usury from their
own brothers and servants (Nehemiah 5:7). Israel's sin is so abominable, not only because of
their idolatrous lives, but also because of their lack of compassion for family members, for
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household members within their family (servants and foreigners) and for their extended
family and kin. God is punishing them for their lack of love for their "sakop members"
(compare Amos 4: 10-13 ; Jeremiah 7:5-7; and Micah 6:6-16).
23. Whenever the Christian gospel is active in the life of the church, theological
work occurs. How should we see this activity? Bruce 1. Nichols proposes that biblical
theology is the basis for evaluating this work as expressed among groups of Christians. He
suggests that "the way biblical writers used their cultural forms serves as a model for our
own contextualizing of theology" (1980:52-53).
Other issues related to the subject of gospel and culture are explained by other
scholars. In Anthropological Insights for Missionaries (1985), Paul G. Hiebert has a chapter
on "Gospel and Culture." In Down to Earth: Studies in Christianity and Culture (1980),
edited by Stott and Coote, Charles R. Taber has an essay on "Hermenuetics and Culture." I
recommend both essays as well these two books for further study on this topic. In addition,
Taber's three essays, "Is There More than One Way to do Theology?" (1978a), "The Limits
of Indigenization in Theology" (1978b), and "Structures and Strategies for Interdependence
in World Mission" (1978c) are helpful.
24. Paul G. Hiebert's essay "Form and Meaning in Contextualization of the Gospel"
(1989) is helpful in explaining the issues of form and meaning in contextual theology.
Whiteman' s two essays, "The Christian Mission and Culture Change in New Guinea" (1974)
and "Some Relevant Anthropological Concepts for Effective Cross-Cultural Ministry"
(1981b), grapples with the same issues to the challenges of indigenous Christianity. I also
recommend the essay "Contextual Theology as Incarnational Mission" (1989), by Dean S.
Gilliland, for further study.
25. Darrell Whiteman, in his study of Melanesian Christianity, explains indigenous
integration in six dimensions: (1) material culture, (2) worship patterns, (3) behavior, (4)
socio-ceremoniallife, (5) financial self-support, and (6) beliefs. He observes that there are
varying degrees or depths of integration in these six dimensions. From his analysis on these
six dimensions, he concludes that the Church in Melanesia is not an indigenous church
(1983:376-393).
26. This is the point Paul G. Hiebert calls the "critical response." It is a point or step
of maturity where people are critical of themselves. People as a community "evaluate their
own past customs in the light of their new biblical understanding," and they make decisions
based on these biblical truths (Hiebert 1987: 110).
27. In his study of the Church of Melanesia, Darrell Whiteman makes a clear
distinction between an autonomous church and an indigenous church. He concludes that the
church in Melanesia is ecclesiastically independent, but, "phenomenologically and culturally,
it still remains primarily a European institution located in Melanesia" (1983 :392).
Whiteman' s essay "Foreign Missions to Independent Church" (1981a) gives a succinct
evaluation of this issue.
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28. Spontaneity and trust can also be explained as the intention to give up control of
the ministry. Dale Galloway speaks to pastors regarding a small-group ministry that is laydriven and what he calls as a "shared ministry." He says that as pastors
[we] must learn to share ministry, to give it away, to allow things to go on
when we're not there, to trust other people to run ministries, and to continue to
give up control so ministry can grow beyond us. The care of the people must
shift from the pastor caring for people to the people caring for peopledisciples making disciples. (Galloway 1995 :25)
In applying this issue of control in the ministry to a small group setting, this only means that
group leaders or a few members do not dominate group discussions. Spontaneous interaction
involves a trust that one member's opinions are important and accepted in the life of the
group.
29. Zander states that "the cohesiveness of an established group is the strength of
members' desire to remain members." He posits that attraction to the group and participation
of individual members increase when there is group cohesion (Zander 1982:4-5). A clear
understanding of the purpose ofa group meeting allows members to participate more openly,
and thus, the increase of group cohesion.
30. The depth of Christianization was demonstrated by the early Catholic
missionaries in the Philippines in the late 16th century. Their work of evangelization was
accompanied with sacrifices and hardships in the mission field. Speaking of the Dominican
missionaries' experience in Bataan, Sitoy narrates how they would travel barefoot, eat no
more than boiled rice, and sleep on the bare floor of the house of their host with nothing to
cover them. "But it was this very same lifestyle which intrigued the Filipinos and eventually
drew them to regard the friars with admiration and respect" (1985:241). The people were
impressed by the missionaries ' austerity and piety, and their apparent lack of fear in traveling
around unarmed, in contrast to the Spanish soldiers who dared not move about except in
large numbers and with arms (Sitoy 1985:244). Zaide concludes this period (1520s-1590s)
by stating that the Filipinos were won over to Christianity through the apostolic teachings
and noble sacrifices of the missionaries (1949:Vol. I, 157). The early Filipinos' acceptance
of Christianity came with a strong admiration for the genuine efforts of the early
missionaries. It is no wonder then that, back then, Christianity was real with most Filipinos.
Other scholars cite this religious depth in their historical evaluation of Christianity in
the Philippines. I refer the books Religious Revolution in the Philippines (1966), by
Achetegui and Bemad, and Studies in Philippine Church History (1969), edited by Gerald H.
Anderson, as resources for further study. The essay "The Depth ofChristianization in Early
Seventeeth-Century Philippines" (Schumacher 1968) is an excellent illustration of this depth.
Other books give a general background of Philippine Church history. I propose the
following books as a starting resource on this area: Readings in Philippines History
(Schumacher 1987), The Hispanization of the Philippines (Phelan 1959), A History of
Christianity in the Philippines (Sitoy 1985), and The Christianization of the Philippines
(Bemad 1972).

CHAPTER 2
Review of Related Literature

Prologue: The Struggle to Describe Small Group Life
Mrs. Luz Ruiz is very worried about going to a children' s summer school activity. It
is 1982, Manila. There are rumors going around about religious cult group who are
abducting little children. She is afraid that this might happen to her two daughters, ages two
and five. She comes to the activity anyhow, sponsored by the Kamuning church (or the First
Free Methodist Church of Manila). When she sits down to attend a morning service, she has
a revelation. She feels a soothing and comforting aura, almost like a beam of light that
embraces her and assures her of the safety of her children. She prays to herself, "Thank you
God. Forgive me for thinking that this group is from the devil." All her fears are gone. She
realizes now that this group is from God.
When a student pastor suggests that they hold a Bible study in her home, she is
excited. She joins the K_8 th Bible study and invites her neighbors and friends. It is
November 1982. This is the time she makes a decision to follow Christ. This is also the
beginning of the K_8 th Bible group. It is in these group meetings that members share stories
of God's goodness and revelations of God' s comfort. And sometimes, group members report
of healing and miraculous events, similar to that of Luz' s revelation. It is with this small
group that people are drawn to Christ and Christian group life is experienced. It is through
this group of Christians that Mrs. Ruiz becomes a local leader of the Kamuning church.
Small group life in the Philippines is diverse and complex. It is through small group
meetings, like the ones with the K-8 th Bible group, that Filipinos express their Christian
experiences to the fullest. In most cases, Christian traditions and cultural issues are portrayed
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in a single expression or presentation. It is hard to find the line that separates what is
Christian and what is Filipino. Luz Ruiz's beam-of-light encounter is an example. It is hard
to determine whether or not her religious revelation was a Christian encounter. At any rate,
these small groups are a rich resource for observing the dialogue of Christianity and
Philippine culture. It is in small groups that one discovers principles governing the
interaction between Christian traditions and Filipino social life.
Introduction to the Review of Literature
This review of literature challenges everyone to see small group life in its total
context including religious experiences, group interactions and social values. This review is
divided into four sections. The first section deals with relevant materials describing the three
components of religious experience mentioned in Chapter I. It also relates these components
to the discipline of Religious Studies and the study of religion. The second section highlights
the contributions of the academic study of Group Dynamics and the field of Social
Psychology to the sub-problem or area of group interactions stated earlier in this dissertation.
The review stresses the relevance of the five features of Filipino group interactions to this
study of group life. The third section investigates the religious nature of Filipino values. I
illustrate here the contributions of scholars from the academic fields of Philippine Studies,
Cultural Anthropology, and in the area of Filipino theology. These three sections correspond
to the sub-problems of religious experience, group interactions, and Filipino social values.
The fourth and last section reviews the discipline of Theology and its contribution to
this dissertation. I focus on the methodology and theoretical framework of the field of
Contextual Theology. Whenever it is relevant, I portray the works of Filipino theologians
and thinkers. In addition, I survey literature that evaluates the presence of Western
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Christianity in the Philippines and its role in shaping the Philippine Church. This provides a
necessary background for any study on contextualization in the Philippines. Also, this
section examines other related concerns in the areas of leadership issues, Free Methodist
works, and small group studies that have material bearing to this dissertation.
Religious Experience and Its Components
In this dissertation, I have mentioned the three components of religious experience as
the (a) people' s use of the Bible, (b) their use of religious prayer, and (c) their application of
divine truth to everyday life. Chapter 1 gives further discussion about these three
components. What I need to repeat here is that these three components comprise the
religious experience context of small group life.
These three components of religious experience are derived directly from the
academic field of Religious Studies and History of Religion. I focus on the work of Joachim
Wach, a Swiss professor of the history of religion. Although other scholars from the
discipline of Religious Studies affirm these concept of three components of religious
experience, this review is mostly on Wach 's thoughts and literature. )
Joachim Wach
Joachim Wach, in his Sociology of Religion (1944), The Comparative Study of

Religions (1958), and Introduction to the History of Religions (1988), posits that religious
experiences are expressed in the forms of thought, action, and fellowship (1944: 19-34). As
described in Chapter 1, I use Wach ' s description of religious experience in this examination
of group life.
Wach's definition of religious experience has a paramount bearing on comprehending
the operation of small groups in this study. He defines an experience of religion as intense
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and an integral response to Ultimate Reality that issues into action.2 He identifies four
characteristics from this definition functioning as a criterion for describing and substantiating
a religious experience. These are the following: intensity, totality or integration, the nature
of response, and the concept of action. All four criteria must be present in a single encounter
if it is to qualify as "an unequivocal characterization of a [religious] experience" (Wach
1958:37).
I employ Wach' s definition of religious experience in the Interpretation Process and
in consortium with the Ten Categories, both found in Chapter 3. Wach' s definition helps in
identifying group dialogues and group activities that have material bearing to this study of
group life. In effect, Wach' s definition functions as a set of criteria for describing group life
or a set of categories for engaging Transcript Data in this dissertation.
Group Interaction and Its Features
This second section focuses on the five features of group interactions previously
mentioned in Chapter 1. The review surveys the academic fields of Group Dynamics and
Social Psychology in their affirmation of this dissertation ' s use of the five features. I only
highlight those works that relate to my description of these features. The objective is to
illustrate the pervasive nature of these features and the importance that they have in the study
of Filipino small groups. These five features are described as the following: (a) Perception,
(b) Expression, (c) Decisions, (d) Evaluation, and (e) Commitment.
The Study of Group Dynamics
The academic study of Group Dynamics is interdisciplinary and thus, raises many
relevant issues to this dissertation. I highlight in this review the legitimacy of group
properties and features, and mention significant works supporting this. Dorwin Cartwright
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and Alvin Zander, in both their 1953 and 1968 editions of Group Dynamics: Research and

Theory, discuss major topics in relation to the study of Group Dynamics providing a
comprehensive resource for both theorists and practitioners in this field. Theory and

Research on Small Groups (1998), edited by Tindale et aI., applies theory to practical issues
in Social Psychology. This is a compilation published by the Loyola University of Chicago.

Reading Book For Human Relations Theory (1982), edited by Porter and Mohr, is a
collection of different essays developed by the National Training Laboratory (NTL) Institute
based in Maine. It is designed as a companion workbook for the institute's workshops as
well as a reader for any laboratory work on the field of Group Dynamics. These books
present the comprehensive nature of Group Dynamics with different articles of varied issues
and practical concerns.
The five features of Filipino group interactions appear to be consonant to the area of
Group Dynamics and its history. In every group life, there are certain properties or
"powerful forces," such as a member's identity or position in a group, and there are "good or
bad consequences" that define and describe the nature of groups (Cartwright and Zander
1968:23). This dissertation ' s use of the five features of Filipino group interactions could be
considered similar to this function of group properties and consequences. Perhaps, a better
understanding of these group properties could strengthen the effort to build a theory of
Filipino community.3
These five features are unique among Filipino small groups. The uniqueness is
primarily in the interplay of these five features in a given local small group meeting. At this
point, it is sufficient to mention that the literature of Group Dynamics still raises the
importance of studying the characteristics of "variables," "group features," group properties,
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and consequences. A study of small groups helps scholars in this field to "attain the
legitimate goals of groups, to enhance the best values of society, and to enrich the personal
resources of individuals" (Cartwright and Zander 1968:24). Whether Filipino small groups
or not, any study of group life inevitably encounters the significance of group properties.
Social Psychology: A Philippine Experience
As earlier cited, Group Process and the Inductive Method: Theory and Practice in the
Philippines (1997), edited by Cannela D. Ortigas, provides the Filipino practitioner of Group

Dynamics a hands-on resource and practical way of applying group activities. This
publication is both a workbook for graduate studies on psychology and a compilation of
different short "lecturettes" and essays relating to the field. The book is useful for actual
group activities, and a future resource for explaining some psychological operation of small
groups in the Philippines. Given its psychological framework, it is an excellent material for
follow-through projects in this dissertation.
The work of Tomas D. Andres, a Filipino management guru and expert in Filipino
values, is also significant whenever this dissertation relates social values to group
interactions within a local community. His Understanding Values (1980) and Negotiating By
Filipino Values (1988a) give detailed discussion of the dimensions of social values in the

context of Philippine society. He cites the Filipino way of resolving conflict, criticizing other
people, relating to one' s superiors, and the like. s Also, he gives more practical illustrations
and focuses applications of Filipino values in his many articles on the Philippine Values
Digest, with the following relevant topics: "Problem Solving and Decision Making" (1986),

"Leadership in Philippine Setting" (l988b), "Conflict Management and Negotiation By
Filipino Values" (1990), "Teambuilding and Work Group Effectiveness" (1991), and
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"Intercultural Relations and Filipino Values" (1992). These books andjoumals, written by
Tomas D. Andres, illustrate Filipino interactions.
In summary, these literary works, both in the Philippines and from standard Group
Dynamics literature, indicate that Filipinos are grappling with the issues attending a study of
small groups. Most experts from the fields of Group Dynamics, Social Psychology, and
Business Management are experiencing the issues of group properties and culture in Filipino
group life and local communities. A study of group life should contain practical ways of
applying this dissertation to benefit small group enthusiasts.
Religious Culture and Social Values
In this third section, I identify the important roles of utang na loob (debt of gratitude
or sense of reciprocity) and Bahala Na! ("Come what may!" or sense of responsibility) in
describing and defining culture and society in the Philippines, particularly small group life.
In the following, I portray the religious characteristics of utang na loob and Bahala Na! as
they are suggested by Filipino theologians and social scientists. I also discuss a brief review
of selected scholars who have critiqued these two values from a Christian perspective and
their examination of the Bible. To begin, I refer to a background presentation below, written
mostly for non-Filipino readers.
Filipino Social Values: A Background
F Landa Jocano, a Filipino cultural anthropologist and probably the foremost social
scientist in the Philippines, provides a general evaluation of Philippine society with his

Filipino Value System: A Cultural Definition (1997) and Filipino Social Organization:
Traditional Kinship and Family Organization (1998). These two give excellent
bibliographic material on Philippine Studies. 6 For a less technical work, his Working With

59
Filipinos: A Cross-Cultural Encounter (1999b), Management By Culture (1999a), and
Towards Developing a Filipino Corporate Culture (1988) present the use of social values for
everyday concerns, and they are especially useful for expatriates living in the Philippines.
An examination of studies done on Filipino culture and society must include the work

of Leonardo N. Mercado, a Filipino priest and social philosopher. His Elements of Filipino
Philosophy (1976), Elements of Filipino Theology (1975), and The Filipino Mind (1994) are
standard references for any Philippine study. His discussion on sakop (reference group) and
loob (inner self) summarizes his understanding of Filipino social philosophy. I refer to my
discussion on Mercado in Chapter 1.
The following books and articles refer to the Filipino values for reciprocity. Mary R.
Hollnsteiner, an American sociologist, contributes to the theme of power and reciprocity with
a case study, Dynamics of Power in a Philippine Municipality (1963). Her article in Four
Readings on Philippine Values (1973), "Reciprocity in the Lowland Philippines," illustrates
this concern for power in a local community. She notices the essential nature of utang na
loob to Filipino groups and local communities. 7 Charles Kaut, another American social
scientist, in his seminal work, "Utang Na Loob: A System of Contractual Obligation Among
Tagalogs" in the Southwestern Journal ofAnthropology (1961), cites the positive elements of
this value of reciprocity. Frank Lynch, an American social anthropologist, in his "Social
Acceptance Reconsidered" (1973), also gives a positive appraisal ofutang na loob and
pakikisama (sense of social acceptance) for Filipino interaction in small groups.s Other
works describe the interaction of loob (sense of the inner self) and utang na loob, and their
contributions to a Filipino's experience with religion. 9 This body of literature portrays the
use of the social values of reciprocity in Philippine society.
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With the social values for responsibility, the following books contain excellent
reviews. Jose De Mesa, a Filipino lay theologian, in his major works And God Said, "Bahala
Na!": The Theme of Providence in the Lowland Filipino Context (1979), Doing Theology:
The Re-Appropriation of a Tradition (1982), and In Solidarity With the Culture: Studies in
Theological Re-rooting (1987) reveals his positions on culture and religion. He presents the
positive elements of a cultural value called Bahala Na! ("Come what may!") in three ways.
A Filipino has these three elements of Bahala Na: the Filipino value for taking risk, a sense
of hope for the future, and "the freedom that is inherent in hoping and risking" (De Mesa
1979: 119). \0 De Mesa 's work is the cornerstone for an investigation of the cultural
understanding of responsibility, especially with the concept of Bahala Na!.
Before I leave this review of social values, it is necessary to describe the religious
nature of Filipino social values. According to Teresita B. Obusan, in Filipino Spiritual
Culture (1994), edited by Obusan and Enriquez, and in her Roots of Filipino Spirituality
(1998) that she edited, social values are portrayed in relation to a Filipino's religious
experiences. It is my position that both utang na loob and Bahala Na! are connected to
Filipinos' understanding of spirituality and religious expressions to their Divine Creator. The
following review presents this reality of religious values. This review is more a presentation
of ideas rather than a body of literature.
The Religious Nature of Utang na Loob
The social value of reciprocity is such a prevalent value among Filipinos. There are
many other cultural concepts that can be interconnected to the value of utang na loob. Take
for the example the value of hiya (sense of propriety). This social value of hiya functions
together with utang na loob in giving stability to the local (sakop) group (compare Kaut
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1961 :260 and Bulatao 1964:437). They maintain the tension between sakop's distinct
identity and inclusive character (Clemente 1997:6 and Hollnsteiner 1973 :75). The values of
reciprocity and propriety, together in the setting of the local group, operate in creative tension
to bring outsiders into a particular community as well as mark the boundaries of a singular
local group.
Another example is the role of the social value of pakikisama (sense of acceptance)
and its application to the understanding of utang na loob. With the value of acceptance,
reciprocity in practice functions to include the greater body of humanity. For instance, a
Filipino in dire need or between life and death would appeal to a total stranger for help
expressing it through utang na loob, knowing that the stranger cannot refuse him or her, and
because of the interplay of social acceptance. These strangers are compelled by their own
need for acceptance from their own group, which is real to their own local situations. If
strangers refuse, then they will be sanctioned by their own group through these two values of
utang na loob and pakikisama. It is in this context or praxis that a single Filipino feels a
closer affinity with the whole nation and society. The obligation guaranteed by utang na
loob is brought to a transcendental level, that is, a "debt of human solidarity, to a fellow
human being" (De Mesa 1987:70). An appeal to the value of reciprocity is actually an appeal
to the whole of creation and more than just to the particular sakop. These two values connect
a single individual with one's social group and society as a whole.
This connection between an individual and society as a whole is even extended at a
deeper level with the ethical value of loob (inner self or sense of the inner person). I point to
this cultural inner self as the sense of being or simply as the value of self. This is the point
whereby the individual Filipinos are brought to a mystical communion with their own
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spiritual being (compare Ileto 1979:45,60 and Belita 1991 :46). The interaction of utang na
loob and the sense of being (loob) in a Christian environment leads every member of a group
into spiritual realities or what I refer to as a religious experience. Jaime A. Belita, a Catholic
priest and professor of religion, in his The Way of the Greater Self: Constructing a Theology
Around a Filipino Mythos (1991), observes that the traditional concepts of Bahala Na! and
utang na loob, expressions indicating grace and participation, are a Filipino's "journey to the
Greater Self [God] and the way [in] a spiraling movement of gratuity and reciprocity"
(1991:47). When reciprocity goes beyond the confines of sakop and appeals to the dynamic
of the inner self, then reciprocity becomes more than just a social obligation but develops
into a religious encounter. This is the area of a Filipino's psyche where a change of
allegiance is accomplished. Utang na loob and loob operate together so that life can deal
with the ongoing changes of the outside world. The Filipino individual responds to one's
environment either with a change of loob, a change of allegiance, or a change of outward
behavior. If it is a change of outward behavior, then it is merely to satisfy the value of utang
na loob or one's obligation to a particular group. When loob and sakop, however, are
operating together with utang na loob, then reciprocity is a response to the deeper meaning
(as opposed to superficial religious behavior) of being a Filipino.
Furthermore, this understanding of the depth of social transformation under the
dynamic of the Filipino inner self (loob) is extended to the ethical and moral dimension of
culture when the concept of gaba (retribution) is included. With this idea of a divine
retribution (gaba), reciprocity is presented in a religious manner (Mercado 1975:85). Thus,
the use of utang na loob in a church setting or other religious context will always be
conceived together with God's punishment or retribution. In effect, loob is the positive
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application and gaba is the negative dynamic when utang na loob (sense of reciprocity) is
applied in a Christian church. The people's obligation to the local church is then extended as
a response to obeying God. The saying of loving one's neighbor acquires a Filipino
dimension when reciprocity is applied (see Leviticus 19:18 and Luke 10:25-37). It simply
states that when Filipinos fail to love their fellows, these will incur God's gaba. Thus, loving
others, under the operation of utang na loob, is really responding to the love of God, the
dynamic of gaba and loob.
I have shown in this section that the values for propriety, acceptance, inner self and
divine retribution bring the sense of reciprocity among Filipinos to a spiritual level and
religious dimension. Thus, there is a religious quality to the social value of utang na loob
that can be applied to church groups.
The Religious Nature of Bahala Na!
The cultural expression of Bahala Na! ("Come what may!" or sense of responsibility)
is another cultural value that permeates Filipino life and society. The understanding of this
national expression finds its home in most local settings around the country and interacts
actively with other social values. This sense of responsibility can be availed as a resource for
a stronger Filipino identity. F. Landa Jocano concludes that the cultural concept Bahala Na!
empowers Filipinos or gives them the resiliency to transcend any limitations. More
importantly, it "reinforces [a Filipino's] faith and trust in God" (1997:114).
De Mesa points out the role of another social value in consortium with Bahala Na!.
The value of malasakit (sense of concern) redefines Bahala Na! in its actual use. When both
values are used, malasakit allows the positive elements of Bahala Na! and curtails the
destructive side of irresponsibility, disregard for human worth and blind reliance on fate (De
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Mesa 1979: 121 and 1987: 166). These two values of responsibility and concern direct a
Filipino's future aspiration and risk-taking to a hope for greater care and appeal to human
goodness. Bahala Na!, popularly understood as "come what may," now becomes "hoping for
the best from others" when the value of concern is present. In this setting, a Filipino's
outlook for the future becomes people-oriented and not fate-saturated.
Mercado cites the role of awa (mercy) in the formation of a Filipino's social ethics
(1975:133). Filipinos are assumed to have the inherent value of mercy. The value of mercy
allows persons exercising Bahala Na! to rely on the mercy and goodness of others when
faced with an improbable future. Moreover, awa and Bahala Na! also put the persons in a
position where they must extend mercy to themselves or to others when it is needed. This is
an active hope that motivates a person to give his or her best with mercy to an act or plan in
the future.
Furthermore, De Mesa also cites the role of lakas (strength), together with mercy and
grace in this process of redirecting the concept of responsibility in Filipino culture (De Mesa
1988:39). Lakas is the social value that connotes activity, involvement and influence.
Despite the abuse of this social value, especially in the field of politics, its positive character
can be employed even in a church context. This desirable character is most obvious when
lakas, awa and Bahala Na! work together in a dynamic way. With these three values, a
Filipino's conception of the future is filled with hope, active involvement, compassion and
forgiveness (from the value of mercy), dependable risk-taking, and passionate consideration
of others. Bahala Na! is now directed away from fatalism and irresponsibility and towards
participation and taking risk with hope and responsibility.

65

A third social value De Mesa proposes to be at work with Bahala Na! is the concept
of ginhawa (sense of well being) or what is popularly known as the value of security or
relief. De Mesa observes the religious nature of this value of ginhawa, indicating the
Filipinos' understanding of well being as an expression of hannony with others and with all
of creation. Well-being and hannony are two faces of the same coin. Thus, De Mesa
concludes that ginhawa is really a spiritual value. He even goes further and translates
ginhawa as salvation extending his analysis by applying ginhawa-salvation to the work of
Jesus Christ (1987:80-82).
This religious conclusion regarding ginhawa seems to be an "excessive application"
of this social value.ll The values of responsibility and well being, at the first instance, seem
to be worlds apart. They appear to have no connection in real life. However, going back to
the value of the Filipino self or loob, one cannot help but notice the elements ofhannony,
relationships and integration. The Filipino self is always interconnected with others and with
one's environment (Mercado 1994: 190). She or he seeks and values hannony above all else.
One constantly brings every situation to an integral whole working in a fonn of
interconnectedness where one' s experience finds a relation to other experiences. The
historian Reynaldo C. Ileto, in his study of indigenous religious movements during the
revolutions of the early twentieth century in Pasyon and Revolution: Popular Movements in
the Philippines, 1840-1910 (1979), illustrates the role of loob as defining a religious
experience. A person who is in hannony with one's loob is considered a spiritual person.
When this religious loob (inner self) is directed towards God, then that person finds salvation
and well being with the Creator (Ileto 1979:45). F. Landa Jocano refers to this spiritual value
as the most inner core of all Filipino moral values, which he describes as diwa, literally

66
translated as "spirit" (1997:87-88 and 1999b:63). Thus, the Filipino understanding of
harmony as portrayed in the values of ginhawa and loob, or what I portray as diwa-loob, is
the arena where religious salvation is processed and extrapolated. 12 A Filipino accepts the
culture of harmony as the structure of describing the religious application of the values of
self and well-being.
The social value of Bahala Na !, in consortium with the values of mala sa kit (concern),
awa (mercy) and, lakas (strength), encourages a Filipino to be a responsible risk-taker and a

compassionate participant in shaping one's future. Moreover, when Bahala Na! is extended
through the application of loob (inner self) and ginhawa (sense of well being) in a church
setting, responsible action becomes a search for religious harmony. In other words, the value
of responsibility moves from participation with humanity and the whole of creation to
participation with the Creator and the divine order. The social value progresses into the
religious realm. Jocano seems to agree with this religious description of Bahala Na! when he
translates the cultural expression to pagbabahala or a total surrender to greater power
(1999a: 111). Thus, the national utterance of Bahala Na! has a religious dimension that can
be used in Christian churches.
The figure below illustrates this discussion of the religious nature of the social
values of utang na loob and Bahala Na!. My conclusion is that these two social values are
cultural but they could easily attain religious motifs and ultimately become spiritual values fit
for Christian churches. 13 As presented below, values move from their social practice to their
religious dimension even as they interact with each other.
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Values For Reciprocity

Values For Responsibility

(Utang na Loob as a social value)

(Bahala Na! as a social value)

Hiya
Pakikisama
Gaba
Loob (and Sakop)

Malasakit
Awa
Lakas
Ginhawa (Diwa-Loob)

Utang na Loob

BahalaNa!

(religious dimension)

(religious dimension)

Figure 8. Filipino Social Values: Their Religious Dimensions

So far, I have demonstrated a brief outline of Philippine culture through the cultural
topics of reciprocity and responsibility. These topics show the interdependence of the
various social values and the holistic nature of Filipino culture. This survey of cultural
values supports my conviction that the two Filipino values of utang na loob and Bahala Na!
are integral parts of Philippine culture and apply to this study group life

Also illustrated is

the religious nature of these cultural values.
A Christian Critique
There are significant works regarding a Christian critique of Filipino social values.
Vitaliano R. Gorospe, a Filipino Jesuit scholar, in his Forming The Filipino Social

Conscience (1997) and Filipino Values Revisited (1988a), evaluates Filipino social values
from the point of view of Catholic tradition. In his essay, Christian Renewal and Filipino

Values (1966), he cites the positive and negative implications of the values of Bahala Na!,
utang na loob, pakikisama, and hiya, and their contribution to "nationhood and Christian
renewal,"

. in the direction of a new Christian Philippines (1966:56).
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Evelyn Miranda-Feliciano, a Protestant theologian, examines the values of utang na
loob, Bahala Naf, and pakikisama in the light of biblical Christianity. In her Filipino Values
and Our Christian Faith (1990), she points out the Christian practice of these Filipino values.
She also points out how these Filipino social values could be "redeeming," providing a
Christian freedom under the grace and mercy ofthe sovereign God (1990:17,75).
Melba P Maggay, another Filipino theologian, in two of her essays in
Communicating Cross-Culturally (1989) and Pagbabalik-Loob (1993), critiques utang na
loob and pakikisama in relation to missionary work. In the same approach from an essay
"The Socio-Psychological Make-up of the Filipino" (1988), Violeta V Bautista, a Filipino
evangelical psychologist, evaluates Filipino social values in the light of Christian missionary
work in the Philippines. Both Maggay and Bautista suggest practical ways whereby
American missionaries can be better cross-cultural workers in the Philippines as they
appropriately use Filipino social values for the work of the Christian church. I am indebted
to these theologians for their Christian evaluation of Filipino social values. Their efforts can
be appropriated to my study of group life.
In summary, the outworking of these enumerated social values with the values of
reciprocity and responsibility (utang na loob and Bahala NaJ) lead to the religious
description and Christian evaluation of these two values. I think this body of literature
proves the conclusion that these two values can be applied in a local church context, and
thus, to the discovery of a contextual understanding of Christian community and group life in
the Philippines. These books and essays should encourage local pastors to use Filipino social
values in the local church settings and establish more indigenous small group ministries.
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Theology and Its Context

In this fourth and last section, the survey discusses the contributions of selected
scholars from the areas of contextualization and Contextual Theology, and Theology in
general.

14

I will explain the contributions of significant theologians under selected topics

below. These topics highlight major issues and theological questions raised by this study on
group life.
Robert 1. Schreiter, an American Catholic theologian, in his Constructing Local

Theologies (1985) and The New Catholicity: Theology Between the Global and Local (1997),
proposes a model of contextual theology that constructs the interaction of the Christian
gospel and the local community by discussing the roles of local theology, church tradition
and culture. 1S I explain this model in Chapter 5 in greater detail. Also, I explain its use and
adaptation to this dissertation. At this point, it is important to mention that ideas from
Schreiter's model are stated frequently and used extensively in this study of group life
(compare pp. 182-184 and 293).
The Local Nature of Theology
By it very nature, theology as a discipline is very local. 16 This dissertation attempts
to present a theory of local group that is meaningful to existing church traditions as well as
appropriate to contemporary culture. The presentation must be an understanding of group
life that motivates people towards greater citizenship in this world and for the kingdom of
God. Schreiter calls this local aspect the "new catholicity." He enumerates three elements of
this "new catholicity": a new wholeness of culture, a fullness of the faith, and an exchange
and communication. These three elements embody the following truth regarding local
theology: a focus on the reception aspect of the Word of God, a sensitivity to a fragmented
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culture, a new vision of peace, and an understanding that truth is both orthodoxy and
orthopraxis (1997:127-132). Schreiter gives importance to the role of ethnic identity. In his
essay "Ethnicity and Nationality as Contexts for Religious Experience" (1995), he cites three
contributions of ethnicity for developing a local community: furnishing a source of bonding,
providing the origins of moral authority, and giving meaning and values to live by (1995: 17).
In this new catholicity, he suggests a theology of the biblical theme of Shalom as an example
of this fullness and wholeness (1997: 131).
Paul G. Hiebert, an American theologian and anthropologist, offers a "community
hermeneutic" that gives importance to the role of the local community in discovering
indigenous patterns and constructing new contextualized practices. This is the "critical
response" of Hiebert's critical contextualization model, where the people corporately evaluate
their own past customs in light of a new biblical understanding (1987: 110). He also
mentions the role of a local theologian or expatriate leader in bringing change to the
community.
It is not enough that the leaders be convinced about the changes that may be
needed. Leaders may share their personal convictions and point out the
consequence of various decisions, but they must allow the people to make the
final decision in evaluating their past customs. If the leaders make the
decisions, they must enforce these decisions. In the end, the people
themselves will enforce decisions arrived at corporately, and there will be
little likelihood that the customs they reject will go underground.
(Hiebert 1987: 110)

The discovery of local life should bring people closer to God, and allow people to grow as
one body. This is surely the main reason for the Incarnation, to mediate God and humanity.
Protestant Filipino Contextualization
A few Filipino theologians have applied the concerns and goals of contextual
theology. Rodrigo D. Tano, a Filipino Protestant theologian, provides a succinct summary of
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the prevailing thoughts in the field of Christian Filipino theology. Tano's conclusion, from
his Theology in the Philippine Setting: A Case Study in the Contextualization of Theology
(1981), expresses a deep appreciation for Filipino culture and society. He concludes, from an
extensive survey of the writings of Filipino theologians, that there is a "considerable role of
history, culture, and aspirations of the Filipinos and the economic and political forces at work
in the Philippines" in determining the shape and direction of Filipino theology (1981:142).
Although there is no direct correlation between Schreiter's model and the models expounded
by this group of Filipino theologians, they nonetheless share the common reference to the
significance of culture and local community. It is in this mutual interest in the role of culture
that this dissertation can share with the writings of Filipino theologians, such as Jose De
Mesa and Leonardo N. Mercado.
Currently, I know of only one book that has attempted to apply Hiebert's contextual
model in the Philippine setting. This book is Filipino Spirit World: A Challenge to the
Church (1986), written by Rodney L. Henry, an American evangelical missionary to the

Philippines. The author describes the religious worldview of Filipinos, arguing that folk
Christianity is the dominant paradigm in the Philippines, as opposed to mainline Christianity,
which follows the Western Church. He concludes that it is in the Filipino church that
contextual theology occurs. He quotes Rodrigo Tano saying, "Filipino theology must be
done by those who know the real life situation of the common people" (1986:121). This
book contains excellent material for giving an overview of Filipino religious life from an
evangelical Protestant perspective. It fails, however, to apply Hiebert's model fully to the
Philippine context. Henry's work is exemplary of the first two steps of the Critical
Contextualization method. But he stops short in the last two steps of "Critical
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Contextualization" and "New Contextualized Practices" (see Hiebert 1987: 110). In the last
chapter of the book, Henry merely provides the reader with a reflection on what he thinks the
Filipino church should teach and practice. Although his points are well taken, they are weak
because they are not the exact product of a local Filipino community. This is one of the
weaknesses of contextual theology: when it becomes more the property of an expert than the
result of local theologizing (Mercado 1982:23 and Luzbetak 1981 :42). "Theology is
certainly intended for a community and is not meant to remain the property of a theologian
class" (Schreiter 1985: 17). Henry's work as "Critical Contextualization" of the Filipino
spiritual world offers good suggestions but does not exemplify corporate effort of a local
Filipino community.17
Melba Maggay, a Filipino thinker, attempts to formulate a theology of social
transformation with her Transforming Society (1996b) and The Gospel in Filipino Context
(1987). Although she does not claim to be a theologian and her work is not a systematic
approach to theology, she nonetheless addresses the issues of social relevance and the
demands of indigenous thinking in Filipino theology. In her essay "Indigenous Religious
Consciousness: Some Implication for Theological Education," she deals with the problems of
power and guilt and notices the dominance of the American way of thinking that is "unable
to connect with the depth of Filipino concerns" (l996b:37). Maggay' s work is an excellent
starting point for any study in the field of Contextual Theology in the Philippines. Her full
contributions to Filipino theology have yet to be documented.
In summary, this survey of the field of Contextual Theology is limited to its
pertinence to the study of Christian local small groups and communities. I have cited the
scholars above, both Filipinos and non-Filipinos, to point out their contributions to my
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dissertation. Robert J. Schreiter has obviously much to say. Nevertheless, other theologians
have prepared the groundwork for this study of Christian group life and local communities.
Western Christianity in the Philippines: An Evaluation
There are a number of significant works dealing with the issue of Western influence
on the Philippine Church. Melba Maggay is one of the leading proponents of rejecting the
continuing influence of American Protestantism in the Philippines. She speaks to Filipino
Christians from an evangelical Protestant tradition, encouraging her fellow Filipinos to think
creatively and to do theology in the Filipino way.18 Her monographs, Pagbabalik-Loob
(1993) , Transforming Society (l996b), and The Gospel in Filipino Context (1987), earlier
cited, challenge her readers to be responsible Christians and active Filipinos in their
respective local churches. Perhaps, a "Christian understanding of Bahala Na" would
empower Filipinos to take action and hope for a better future.
Scholars in the conciliar tradition of Protestant Christianity have analyzed at a deeper
level this problem of Westernization in the churches. For a background of Western influence
in the Philippines in relation to the Philippine Protestant or Catholic Church, the book The
Filipino in the Seventies: An Ecumenical Perspective (1973), edited by Gorospe and Deats,
provides different views from scholars of varied academic positions. Emerito P. Nacpil, a
Filipino theologian and Methodist clergy, best represents this conciliar tradition. In Nacpil's
survey of the Filipino Protestant scene, he concludes that Protestants "are products of
American missionary activity and they bear the characteristic features of the traditions and
cultures of the mother [American] churches" (1976:117). In his essay "A Gospel for the New
Filipino" (1976), he sees the churches as detached from the rest of human community.
Although I do not agree with Nacpil's negativistic analysis of Filipino values, his
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examination of the Western influence on Protestant churches cannot be ignored.
"Theology of Struggle" is now perhaps the movement or understanding that most
describes the Filipino's attempt to theologize. A thorough study of the Theology of Struggle
is offered by Religion and Society: Towards a Theology of Struggle (1988), edited by
Battung et al. Eleazar Singson Fernandez, a Filipino Protestant professor of theology, gives
out a prophetic call in what he describes as "the third disenchantment" (1994:164).19 He
points out the need for Filipinos to be free from the tendency of Western theologies. This
need is even more emphatic when he discusses the malaise of theology in the West or what
he refers to as "the Western disenchantment with its own disenchantment" (1994:164).
The Roman Catholic tradition is similar to its Protestant brethren in that it has also
gone through the stages of transplanting a foreign Christian meaning and adapting Western
or European spirituality without the benefit of evaluation and critical thought. The only
difference now is that there is a growing movement towards contextualization or
inculturation of Christianity to the Filipino culture. Carlos H. Abesamis and Edicio de la
Torre, both Catholic priests of the Jesuit order and the Divine Word respectively, represent a
radical group of Catholic theologians. Their radical position states that Filipinos can only be
liberated through holistic efforts involving issues of poverty, social equity, justice and
struggles against structural oppression. Abesamis' two essays "Doing Theological Reflection
in a Philippine Context" (1978) and "Faith and Life Reflections from the Grassroots in the
Philippines" (1980), portray his understanding of "total salvation or integral human
development" grounded in history and social analysis (Torres and Fabella 1978:122, and
Fabella 1980:125).
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Two Filipino Jesuit priests and theologians, Vitaliano R. Gorospe and Francisco FClaver, portray a less radical school of thought. The book Morality, Religion and the
Filipino: Essays in Honor of Vitaliano R. Gorospe (1994), edited by R. B. Javellana,

contains most of the theological positions of these two priests. This book is a consortium of
different scholars devoted to the uplift of Filipino culture and "the Christian renewal of
Filipino values" (Gorospe 1966:34). Scholars mentioned in this book have a more positive
outlook towards culture. From the vantage point of phenomenology and anthropology,
another group of Filipino scholars from the Catholic tradition appreciates Filipino culture.
Leonardo N. Mercado and Jose M. De Mesa, already cited in Chapter 1, represent this
anthropological approach. 2o This group of theologians has a great respect for Filipino culture
and society. Instead of renewing values and cultural motifs, these thinkers identify essential
elements in the Filipino culture and apply the positive aspects of these elements to interpret
Christian motifs. Thus, the critique of Westernization in the Philippines by theologians like
Mercado and De Mesa does not stop at pointing out the malaise of Western influence, but
continues to a more positive and productive examination of cultural values and expressions.
This review of Christianity in the Philippines highlights the role of social values and
local communities in the study of group life. Regardless of the differing viewpoints and
theological persuasions, the point is clear that the study of Filipino culture and an analysis of
local theology are the beginning of an indigenous view of Christianity in the Philippines.
Basic Christian Communities. Before I leave this survey of Western Christianity in
the Philippines, I must mention the Basic Christian Communities as a positive result of
Roman Catholic Christianity in the Philippines. This phenomenon cannot be understated,
especially in its contribution to the Filipino's understanding of a Christian community. The
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Roman Catholic tradition in the Philippines has encountered this phenomenon of the Filipino
cultural dynamic through its Basic Christian Communities (BCC) or BEC [Basic Ecclesial
Community]. Francisco F. Claver, a Filipino Catholic bishop and professor of religion, in his
essay "The BEC: Vehicle Par Excellence for Inculturation" (1994), investigates the BEC
phenomenon through the model of inculturation. It was with the involvement of the Catholic
laity through BEC that theology and church life became real, leading to the inculturation of
Christianity (1994:208). Renato A. Ocampo, a Filipino Jesuit priest, did his exploratory
study ofBCC in the context of the southern part of the Philippines in his article in
Kinaadman, "Basic Christian Communities in a Mindanao Parish" (1991). He claims that

BCC has introduced "new patterns of relationships among people of traditional settings"
(1991 :212). A recent dissertation of Amado Picardal, a Roman Catholic priest, examines this
phenomenon in his work "An Ecclesiological Perspective of the Basic Ecclesial
Communities in the Philippines" (1995). Any study on the significance ofBEC to Philippine
culture and society draws out the imperative role of culture to Filipino church traditions.
These three authors illustrate the many works done on BCC as a religious historical
phenomenon. It is in the arena of BCC that "values of culture channel the values of faith into
variant modes of expression, enriching faith" (Claver 1994:209). These scholars, through
their analysis of BCC, affirm the direction of this dissertation in the study of a Filipino
community in a small group context. I think the BCC event illustrates the role of Filipino
values in the building up of a religious community and the search for a "Christian sakop."
In summary, I pointed out briefly the different attitudes and positions toward the role
of the West in the formation of the Philippine Church. The evangelical Protestant tradition
illustrated the issue of power and guilt within the sphere of Christian evangelization in the
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Philippines. The conciliar Protestant group, through the Theology of Struggle movement,
illustrated the role of politics and social change in the pursuit of a theology that is free of
Western structures. This group identified the need for the church to listen to the
marginalized people and develop indigenous forms of worship through songs, poems, and
dramas. The non-ToS (Theology of Struggle) conciliar group came up with a similar
conclusion, but with a more favorable evaluation of North American missionaries in the
country. The Roman Catholic tradition of the Theology of Struggle group had the same
conclusions with their Protestant counterpart. The Catholic thinkers, however, focused their
work on the role of the BEC (or Basic Christian Communities) in Filipino religiosity. They
highlighted the merits of group consultation, lay leadership in the local parishes, and active
involvement in the economic life of the local community. The Roman Catholic group of the
Gorospe-and-Claver persuasion presented a very positive evaluation of Filipino values and
cultural expressions for use in the Philippine Church. Moreover, the Mercado-and-De Mesa
group identified concepts, such as utang na loob (sense of reciprocity), Bahala Na (sense of
responsible risking and hoping), and sakop (reference group), as cultural means by which to
direct the efforts,of Filipino theology to a more indigenized Christian theology despite
Westernization.
I now come to other issues that are related to this evaluation of theology in the
Philippine setting. Relevant areas of study reviewed in this section are stated in leadership
issues, Free Methodist works, and small group studies. Significant writings are cited
whenever they refer to group life. I cite these works in Chapter 5 as I discuss ways of
helping out Filipino pastors become better small group leaders.
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Leadership Issues: Selected Writings
Filipino Religious Psychology (1977), edited by Leonardo N. Mercado, has parallels
to this dissertation 's aim to equip local church pastors with leadership skills that are Christian
and relevant to Filipinos. Part three of this publication, the "Psychology of Religious
Leadership in Local Sects," is a primary material to the investigation of the interactions
between a local group and its religious leader. A relevant example is the summary of Estela
C. Astilla, one of the convenors of the conference, cited at the end of this 1977 publication.
She enumerates the qualities of a Filipino religious leader as: charismatic and persevering,
eloquent and persuasive in speech, compassionate and humble, aggressive and authoritarian,
and a good planner and a dynamic organizer (Mercado, ed. 1977: 175).21 This leadership
profile is very significant to this dissertation, especially in the area of measuring group
members' evaluation of their local pastor or when considering the group feature of the
different attitudes of group members to their group leader. 22 The findings of this conference
can give perspective to the effort of examining Free Methodist pastors in the context of a
small group ministry.
Other references to Filipino leadership are provided by Anselmo Lupdag in his
bibliographic work In Search of Filipino Leadership (1984), a significant work for any study
on indigenous leadership patterns. It shows the recent literature on Filipino leadership
studies as well as provides a short annotated bibliography for further references.

23

What

strikes me as most interesting in the author's conclusion is when he mentions the need for a
multi-method approach to an investigation ofleadership and the situational nature of
leadership (1984:45-46). Lupdag's work is relevant to the application part of this
dissertation. His conclusion, which is the need for a multi-method approach or the use of
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different disciplines in a study on leadership, corresponds with this dissertation's
interdisciplinary approach through the field ofmissiology. This study of Christian small
groups involves studies from Religious Studies, Cultural Anthropology and Contextual
Theology.
In summary, these sets of literature in the area of leadership provide an excellent
background for related issues. Leadership issues are inherent in this study of group life
among Filipino evangelicals. These books above give possible direction for further study in
this area.
Free Methodist Works: A Historical Survey
A historical background of Free Methodism in the Philippines is provided below by
two publications from two American Free Methodist missionaries in the country. These are
the doctoral dissertation of Robert J. Cranston, "A Workable Program of Church Growth for
the Free Methodist Church of the Philippines" (1984) and the masters thesis of John H.
Schlosser, "The Free Methodist Church in the Philippines: Our Heritage and History" (1977).
These two materials give a survey of the early beginnings of Free Methodism in the
Philippines, as well as enumerate the different activities of various American missionaries.
Cranston's dissertation presents a preliminary analysis of early Free Methodism in the
Philippines. He presents three periods of church growth focusing on the third period, 19721982, as the period of church growth for Free Methodism and "for many churches in the
Philippines" (1984: 131). A survey conducted during this period showed that more than half
of Free Methodist members were converted in a home Bible study setting. "The local
churches are composed of interrelated families as 81 percent of the families reported other
relatives in the same local church" (1984:139-140). These observations seem to indicate that

80
the church grows out of its social connections. 24 Although the emphasis of Cranston's
dissertation is on the role of the American missionaries in Free Methodist growth, it provides
nonetheless many illustrations of the small group dynamic taking place in the early history of
this denomination.
Schlosser's thesis portrays the uniqueness and history of Free Methodism. His
chapter on Philippine Free Methodism analyzes different church growth patterns and raises
questions for American missionaries in the Philippines. The contributions of this publication
centers on his historical presentation of early Free Methodism in the Philippines. 2s
By way of summary, the materials mentioned above are sufficient sources for a
historical examination of Free Methodist work in the Philippines. Although they don't focus
on small group activities, they nonetheless support the idea that small groups are essential to
the growth of a denomination and to Free Methodist work. Before I end this review of
church studies, I need to mention the historical contributions of the Wesleyan tradition to
Free Methodist thought.
Writings of John Wesley. Wesleyan literature is replete with concerns of small group
life and Christian community. Volume eight of Wesley 's Works (1979) enumerates the "rules
of band-societies" and directions for band members. Most of these rules and directions
picture the intimate life of group members, a system of members ' accountability to each
other, a form of group study of the Bible, and ways of increasing an individual ' s commitment
to the small group or band. The members, for example, are asked to meet once a week,
confess their faults to the group, pray for each other, share about their temptations from the
past week, encourage questions that will concern each one 's spiritual life, testify to God's
assurance of salvation, reprove others' faults, and attend to the ordinances of the church
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(1979:272-274). These citations illustrate the importance of small group to a person"s
spiritual health.26 They also show the significance of small group ministries for church
vitality.
This short review of Free Methodist literature proves the solidarity between church
studies and contextual theology with regards to the operation of a small group in a local
church. Although there are differences, these remain at the level ofmethodology.27 A
historical survey of the Free Methodist Church and the writings of John Wesley show the
importance of small groups to Christian maturity.
Small Group Studies: An Introduction
This review ofliterature in small group studies represents significant material in this
area. Although the survey is limited, the following books outline the main issues in small
group studies and group life in local churches. 28 This body of literature is sufficient
background and introduction to the field of small group studies.
Joel Comiskey, a small group expert and missionary to Latin America, gives a
thorough evaluation and explanation of small group approaches in church ministries. His
Home Cell Group Explosion (1998), Groups o/Twelve (1999), and Reap the Harvest (1999)
comprise the core of his work. He evaluates different models in small group strategies, such
as the "G-12" model, and enumerates the strengths and weaknesses ofeach.29 Comiskey's
works are excellent general presentations of the major issues in small group writings. For
example, he gives ample discussions on the topics of multiplication, lay leadership and group
evangelism. Comiskey' s material is a good starting point for a study in small groups.
Other writings give a more thorough examination of small group studies. Lyman
Coleman, a proponent of the serendipity-model, gives a practical description of small group
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life in his Serendipity Training Manual for Groups (1987). Christian A. Schwarz, a church
growth scholar based in Germany, explains eight principles of church growth or what he
refers to as eight essential qualities or characteristics of healthy churches. His Natural
Church Development (1996) describes different qualities of and principles derived from
growing congregations. This book gives practical discussions on group life within local
churches. Another practical book is Where Do We Gofrom Here? (1990) written by Ralph
W. Neighbour, Jr. This is more of a step-by-step guidebook with a comprehensive treatment
of small group issues. These three provide practical explanations of small group studies and
their underlying issues.
A related topic in small group study is in the area of "house churches." The literature
of house-churches is represented by the following books: Biblical Foundationsfor a Small
Group Ministry (1994) by Gareth Weldon Icenogle, The House Church (1988) by Del
Birkey, and The Church Comes Home (1998) by Robert and Julia Banks. These books point
out the family dynamics within small group ministries by illustrating the biblical significance
of house churches in the Bible. They all agree in underscoring the importance of community
in small group life.
Other works narrate personal stories and outline the growth of a particular church.
Larry Stockstill, in his The Cell Church (1998), describes the growth of the Bethany World
Prayer Center in Louisiana. Paul Y. Cho, in his two books, More Than Numbers (1984) and
Successful Home Cell Groups (1981), tells his personal story and history of Full Gospel
Central Church in Seoul, South Korea. Rick Warren, in his Purpose Driven Church (1995),
narrates his life story and the history of Saddleback Valley Community Church in California.
Dale Galloway, in his The Small Group Book (1995), illustrates small group dynamics
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through the life of the New Hope Community Church in Oregon. These books portray
principles of group life and essential issues in the area of church ministries. They highlight
the importance of small groups within the life of healthy and growing congregations.
This survey of small group literature points out a growing collection of studies that
focuses on small group issues in local churches. This examination of Filipino group life can
certainly find parallel discussions or similar conclusions to this dissertation. 3o I mention this
survey to illustrate the significance of small group studies for local churches and the
importance these have for the growth of the Philippine local church
In summary, this survey of theology discussed the contributions of different
theologians and historians regarding this dissertation ' s use of theories from the academic
field of Contextual Theology. I presented an evaluation of Westem presence in the
Philippines that had an impact on the Philippine Church. Also, I mentioned the issues of
leadership, Free Methodist historical works, and small group studies as they relate to this
study of group life. This survey of theology gave a general background for doing
contextualization in the Philippines and contributed to the effort of giving practical
suggestions for Filipino pastors, to be mentioned in Chapter 5.
Chapter Summary
This review of literature directs the study to the importance of the local group.
On a specific focus, the three sub-problems of religious experience, group interactions, and
social values are reviewed in relation to established literature. Scholars from the academic
discipline of Religious Studies provide support to the group context of religious experience.
The academic fields of Group Dynamics and Social Psychology bring this dissertation in
perspective. It reinforces this multi-dimensional approach to the study of group life. The
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survey of Filipino social values points out the cultural background and religious dimensions
of Filipino values for reciprocity and responsibility.
Theology and contextualization set the agenda of relevance in this dissertation. This
survey also paints the big picture of Philippine culture and society as well as the challenges
of culture as demanded by this study of group life and local communities. The perusal of
Christianity in the Philippines raises the need to be aware of political and social realities
before addressing the issues of indigeniety and relevance to local needs. Other works from
leadership issues, Free Methodist works, and small group studies provide a specific
perspective and a more personal background to this dissertation. Overall, the challenge to
study small groups of Christians in the Philippines is portrayed in its total picture. Small
group life in the Philippines is diverse and complex. The ·need to help Filipino pastors
become better small group leaders grows even deeper after this review of literature.
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Notes
1. Other scholars also affirm this dissertation's use of the three components of
religious experience. Their approach to the study of religion and description of religious
encounter give support to this focus on group life and the group members ' expressions of
their religious experiences.
William E. Paden argues that "worlds" (the notion of religious systems) is what a
community deems the reality of religion. It is the foundation of the study of religion and the
result of understanding religious life. In his Religious Worlds: The Comparative Study of
Religions (1988), he states four legitimate ways of classifying "religious worlds." These are
(a) myth or mythic language and prototypes, (b) rites and ritual times, (c) the engaging of the
gods or Gods, and (d) the distinction between pure and profane behavior or ethics. "These
four forms of religious life are at one and the same time the forms of world construction and
world expression" (paden 1988:6-10). This is Paden 'S overview ofa religious world.
Before I discuss Paden 's contribution to this examination of group life, I will first
refer to another scholar and his academic thoughts. In this way, I can mention their
contributions as one.
Ninian Smart proposes a model in studying religion. In his Worldview: Crosscultural
Explorations ofHuman Beliefs (1995), he explains a model of the "six dimensions of
religion." These six dimensions are the following: (a) doctrinal or philosophical, (b) mythic
or narrative, (c) ethical or legal, (d) ritual or practical, (e) experiential or emotional, and (f)
social or institutional. These dimensions "are useful for giving a rounded and realistic
picture of a religion" (1995:6). This is Smart's way of approaching a study of religion or
religious traditions.
Both understanding of the study of religion, that of Paden and Smart, underscore the
three components of religious experience mentioned in this dissertation. Their theories
affirm the idea that the attempt to study religious phenomena in a small group setting
necessarily involves different contexts of group life. These group contexts or sub-contexts
may be called components, "forms," (Wach's) "worlds," (Paden's) or "dimensions"
(Smart's). The terms are peripheral. What is important is that because of these terms, there
is a better understanding of the religious experiences of small group members of evangelical
Christians.
2. Paul Tillich, in his Theology of Culture (1959), defines religion as "not a special
function of[humanity's] spiritual life, but it is the dimension of depth in all of its functions"
(1959:5-6). Religion encompasses all ofa person's life, morally, intellectually, aesthetically
and emotionally. "Religion is the substance, the ground and the depth of[a person's]
spiritual life" (1959:7). I apply this integrating character of religion to this dissertation, in
order that I can establish the integral nature of religious experiences of small group members.
Other sources in the field of Religious Studies help describe religious experience and
religion in general. Religious Worlds (1998) and Interpreting the Sacred (1992), both by
William Paden, Religion: The Social Context (McGuire 1997), Worldviews (Smart 1995),
and Tillich's essay "Theology and Symbolism" (1955), are recommended readings for
further study.
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3. The concern of theory building from the field of Group Dynamics is a legitimate
objective (Cartwright and Zander 1963:28). "The practical outcome of research in group
dynamics
is a set of principles concerning the way people should arrange group
procedures." In order for research to be relevant and genuine in improving society in
general, it must be conducted in such way that it creates a significantly new understanding of
group life (Cartwright and Zander 1963 :37). It is this direction that this dissertation shares
with the field of Group Dynamics. In this study of small group life, I aim to draw general
principles at the end providing a basis for a "theory of community" relevant to Christian
pastors working among Filipino local congregations.

4. In one of the essays by Raymond B. Cattell, "New Concepts for Measuring
Leadership, in Terms of Group Syntality" (1953), he states that what is important about
group variables is not "whether the group attributes employed in anyone study correspond to
those in another," but "whether they are operationally defined for reproducibility" (1953:15).
The five features of group interactions presented in this dissertation are real to any Filipino
small group and, I believe, are replicable in any field study involving a work among local
communities and small groups.
5. Another Philippine material for small groups is The Technique of Group
Discussions (1965, 1980). This practical book, written by Jamie Bulatao, deals with the
dynamic of group discussions within small group interactions. It is written intentionally for
Filipino group practitioners and primarily set in the contexts of Philippine small groups. This
workbook focuses on the use of discussion questions and techniques for group interaction.
His essay "Group Discussion in Nation Building" (1990,1997) is also helpful.

6. An excellent review of Philippine literature from the perspective of the behavioral
sciences is presented by A. Timothy Church, an American psychologist, in collaboration with
several Filipino scholars in De La Salle University, Manila, Philippines. This monograph,
Filipino Personality: A Review of Research and Writings (1986), provides an extensive
bibliography on studies in Filipino culture and personality. The chapters on Social Relations,
Hiya and Amor Propio, Family Relations, and Cognition and Worldview are a good
reference for any study on Filipino culture and provide background to my research on
cultural values and group life.
From Colonial To Liberation Psychology: The Philippine Experience (1992) is
written by Virgilio G. Enriquez. This 1992 edition deals with the history of psychology in
the Philippines as well as the development of indigenous work in the discipline of
Psychology. Chapters 4 and 5 are relevant material for a study on Filipino group life. They
relate the Filipino concepts of kapwa (sense of a fellow being), hiya (sense of propriety),
Bahala Na! (sense of responsible action), lakas (sense of strength), and loob (sense of inner
self) to the academic discipline of Psychology in the Philippines and to the struggle for
nationalistic consciousness. Enriquez's book is a good reference in relating social values to
. .
political realities and of course from the point of view of Psychology.
Other literary works in Philippine Studies may be used for an extended exammatlon
of Philippine culture and society. Being Filipino (1981), edited by G. Corde.r~-Fernando,
Sociology in the New Philippine Setting (1976), authored by So~orro C. Espmtu, MaI"Y.~'
Hollnsteiner, and others, Social Issues and Problems (1989), edIted by Socorro C, Espmtu,
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The Dynamics of Power in a Philippine Municipality (Hollnsteiner 1963), Power and
Intimacy in a Christian Philippines (Cannell 1999), Society. Culture and the Filipino (1979),
edited by Mary D. Hollnsteiner, Filipino Social Organization (locano 1998), Social
Relations in a Philippine Town (Morais 1981), Folk Catholicism (locano 1981), Inside
Philippine Society ( 1997), and the essays "Philippine Interpersonal Behavior Patterns"
(1968) by George M. Guthrie and Fortunata M. Azores, and "Social Acceptance
Reconsidered" (1973) by Frank Lynch.
7. Hollnsteiner, in her 1973 essay, describes the norm of reciprocity as essential for
everybody to operate in any Philippine society. "Reciprocity stabilizes the social system in a
special manner by acting as a bridge between the separated sets [such as the separation
between the classes]" (1973:87). Reciprocity, such as the value ofutang na loob [debt of
gratitude or sense of reciprocity] and together with the value of hiya [sense of social
propriety], brings people together and fosters harmony in the midst of diversity (1973:75).
What I think is most striking from this essay is when the author mentions the adaptive
character of this value. She says that, "Traditional relationships of interdependence are being
modified and alternative responses are being found more congruent with the new situation"
(1 973:89). Regardless of the changing times, the norms of social acceptance, reciprocity,
interdependence, and social relationships take center stage because of their adaptive nature.
This adaptive character of the values of utang na loob and hiya is significant to a study of a
Christian community. These values can be applied religiously, and thus, appropriately to this
dissertation.
8. A Filipino also cares harmoniously for others in a reciprocal relation. One' s
thoughts and behavior are always expressed in consideration with others. The influential
work of Frank Lynch gives weight to this theme of reciprocity and relationships. Lynch' s
work on the Filipino value of social acceptance [pakikisama] in Four Readings on Philippine
Values (1973) is a product of more than a ten-year period of study from various sources and
methods. Social acceptance, together with the Filipino value of hiya [sense of propriety]
describing interpersonal relations, is "highly and traditionally valued in Philippine society
and found at work in almost all human encounters" (Lynch 1973:13,15).
Charles Kaut cites the positive elements of this value of reciprocity. "Utang na loob
is a configuration of beliefs and values that structures and integrates social group at the same
time provides in its breach the locus in action for social fragmentation and conflict"
(1961 :258). Kaut's contribution to this study lies in his observations that the value is given
in an act of free will (1961 :258). Filipinos exercise utang na loob as a free act coming from
the inner self [loob] of the person. This pervasiveness (Lynch) and volitional nature (Kaut)
of utang na loob provides the basis for an examination of this value among Free Methodist
groups.
9. Dionisio M. Miranda offers some insight about religious beliefs from his
phenomenological study ofthe word loob [inner self] in Loob. the Filipino Within: A
Preliminary Investigation into a Pre-Theological Moral Anthropology (1988). He analyzes
loob in its many associations saying that isip (reason) and malay (awareness) are two
elements of the same dimension of self (1988:29). To a Filipino, the faculty of reasoning is
more than the skill to organize information. Filipinos not only structure the contents of
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consciousness but gather all these experiences around themselves and personalize them
through their own consciousness (1988:30). I think Miranda is implying that when Filipinos
think, they get involved. This personal involvement of a Filipino is contingent upon a study
of group life in a church setting.
In an essay on Filipino values from The Filipino Spiritual Culture (1994), Serafin D.
Talisayon makes some observations in relation to a 1979 survey administered by Gallup
International Research Institute Incorporated and a 1991 survey on religion done by the
International Social Survey Programme. These surveys were national and drawn from a
population consisting of Filipino citizens residing in the Philippines at the time of the
surveys. When compared to other countries, Filipinos scored highest on question items
dealing with beliefs about God, the importance of religion in life, and whether daily life
should be governed by religious commandments. The pattern emerged that Filipinos are
"most religious" (Talisayon 1994:41). This survey only shows that belief in God and in the
realities of the divine order is always in the mind of a Filipino. This would seem to be even
more significant when applied to a small group meeting of church members.
Dionisio M. Miranda' s work is preliminary in nature. His arguments are more on
moral philosophy than on cultural anthropology. I take caution in using his conclusions for
this dissertation. Miranda's book is good for illustrating substantial material from the social
sciences. Both Miranda and Talisayon' s works illustrate the depth and breath of a Filipino ' s
religious beliefs. These beliefs are integrated into one's life. Filipinos' holistic view of life
and religion is evident in their belief system.
Other monographs and books examine social values and Filipino culture from
different perspectives. Felicidad C. Lipio, in her Conscience: A Catholic Filipino View
(1998), investigates the theme of conscience as it relates to other Filipino values. The
Kabisig People's Movement published a cursory evaluation of social values and Philippine
political life with its Filipino Values and National Development: Readings on the Moral
Recovery Program (1993). This publication is originally a handbook for seminars on moral
issues sponsored by the government. Rose Marie Salazar-Clemena, in her Counseling and
Values Education: Steps to Peace in the Asian Setting (1997), discusses social values and
national concerns through the discipline of counseling. Jaime C. Bulatao's Phenomena and
Their Interpretation: Landmark Essays, 1957-1989 (1992) is a compilation of his many
essays and monographs. Bulatao, a Catholic priest and trained psychologist, is consulted
with his articles "Split-Level Christianity," "Values in Philippine Culture and Spiritual
fonnation," "Hiya," and "Another Look at Philippine Values." Although, Bulatao' s works
are from the psychoanalytical point of view, there are merits to his discussion of Filipino
social values.
10. In Toward a Theology of People Power (1988), De Mesa's contribution to the
idea of power in the Philippines is illustrated in an article he wrote in this 1988 publication
regarding a people's uprising against a dictator in 1986. He comments that the themes of
power [lakas] and mercy [awa] "fonn a pivot from which the subject of Providence can be
reflected upon" in a new way (1988:38). I think De Mesa portrays for us the understanding
of power in two ways. First, the theme of power is inherent and natural among Filipinos.
Second, the divine, the source of all power, is real and close to every Filipino. This
proximity to divine power is very relevant to this dissertation. It leads to the conclusion that
a study of utang na loob and Bahala Na! usher in an understanding of power and authority as
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well as a relationship with the divine.
11. Sylvia Palugod refers to ginhawa as the best translation for Christian salvation.
She writes from the perspective of evangelical tradition in her essay "What does a Filipino
Mean by Being Saved?" (1999).
12. Jocano describes diwa as the spiritual core ofa Filipino' s life. Loob is the inner
dimension through which diwa is experienced (1997 :96-97).
13. The following body of literature illustrates the phenomenon of Filipino social
values occurring in a religious context. This historical survey focuses on the religious
encounter between social values and the leader-follower dynamic. Certain New Religious
Movements in the country are highlighted.
Religion in the Philippines must be viewed from the perspective of history, and the
economic and social background of the country. Douglas Elwood, in his Churches and Sects
in the Philippines: A Descriptive Study o/Contemporary Religious Group Movements
(1968), studies different religious groups, churches, sects, and denominations in the early
American period in the Philippines. He concludes that nationalism during this time was tied
to the religious life of the Filipino (1968:52). Nationalism was a theme that dominated both
within and outside the church. Filipino religiosity was a significant part of the Philippine
struggle of independence. Thus, Elwood's work is an excellent historical background of
religions in the country as well as an introduction to current movements of different
indigenous religious groups in the Philippines.
There are two references that illustrate the contribution of cultural values in the life of
a religious group. Lewis B. Whittemore, in his Struggle/or Freedom : History o/the
Philippine Independent Church (1961), gives a historical analysis of the Philippine
Independent Church (PIC) as an indigenous group. Francis H. Wise, in his book The History
o/the Philippine Independent Church (Iglesia Filipina Independiente) (1965), studies PIC as
a national church in the country. Both references cite the role of social values in the
formation of the PIC. In one instance, the Filipino leaders express their gratitude (utang na
loob) to the early heroes and martyrs of the Philippine Revolution against the Spanish
colonizers in late nineteenth century. The formation of PIC was seen as an expression of
gratitude to the heroes' sacrifices.
Another example of an indigenous church that is connected with Philippine history
and culture is the Iglesia Evangelica Metodista En Las Islas Filipinas (lEMELIF). This is a
Filipino group that separated from the Methodist Episcopal Church in 1909. Richard L.
Deats provides a thorough study of IEMELIF in his Nationalism and Christianity in the
Philippines (1967) and The Story o/Methodism in the Philippines (1964). In both works,
Deats raises the leadership contributions of a Filipino, Nicolas Zamora. Zamora's leadership
in the early years of the indigenous group is an example of the cultural values of social
harmony (pakisama) and inner strength (lakas ng loob). He mediated between the American
Methodist leaders and the Filipinos fighting for an independent church (Deats 1964:44).
Although Zamora eventually joined the indigenous movement, his early actions displayed the
Filipino values for community and independence.
In summary, the history of the Christian Church in the Philippines narrates the
interaction of Filipino culture and the Christian gospel. Filipino social values are expressed
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in a religious manner. This survey provides a rationale for this dissertation and a precedent
that Filipinos have accepted Christianity as their own.
Other body of literature discusses the interaction between Filipino culture and
Christian tradition. Essays on Philippine Religious Culture (Elesterio 1989), And God Said,
Hala!: Studies in Popular Religiosity in the Philippines (1991), edited by Jaime A. Belita,
Morality, Religion and the Filipino (1994), edited by Rene B. Javellana, Filipino Religious
Psychology (1977), edited by Leonardo N. Mercado, Roots of Filipino Spirituality (1998),
edited by Teresita B. Obusan, Popular Uprisings in the Philippines: 1840-1940 (Sturtevant
1976), Iglesia ni Cristo (Tuggy 1976), and the essay "The Fundamentalist Evangelical
Movement in the Philippines" (1994) by Robert C. Salazar, are examples of scholarly works
in this area.
14. "Contextual Theology" is taken here in a broad sense encompassing "Indigenous
Theology" or "Theology of Inculturation." Many scholars have discussed the different
nuances of these three theological terms: contextualization, indigenization and inculturation.
Indigenization is used to focus on the geographical and local aspect of theology. It is a
"corrective" term proposed in opposition or contrast to a universal theology coming from the
West. Indigenization emphasizes the theological efforts of the local people. Inculturation,
on the other hand, stresses the results more than the location. A theology of inculturation, a
term more popular among Catholics, has greater value for culture as it focuses on those who
are the recipients of the Christian gospel. It follows the motif of adaptation and acculturation
emphasizing an outcome that is culturally relevant. Basically, inculturation means a theology
that is constructed under the terms of culture or using the cultural system to explain
Christianity (compare Schreiter 1985:5 and Schineller 1990:1).
Peter Schineller defines inculturation as "the efforts of Christians in particular places
to understand and celebrate their Christian faith in ways peculiar to that situation or context"
(1990: 1). Aylward Shorter emphasizes the dialogue between gospel and culture in
inculturation (1988: 11). This dialogue is between the unbelieving recipient's culture and the
missionary's christianized culture. "It follows that Christian evangelization can only take
place through the ordinary human process of acculturation, and that the message of the
gospel passes from culture to culture" (Shorter 1988: 12). This perspective of acculturation is
what defines a theology of inculturation.
Contextualization as a method focuses more on the interaction between the Christian
gospel and culture. Its approach is less on location or result, but more on the dynamic of a
people finding Christian meaning out of their struggles and everyday encounters.
Contextualization, because of its focus on the encounter of gospel and culture, is serious
about meeting the demands of the Christian gospel and underscores the living issues of
religion, church traditions, syncretism, social change and ecological concerns.
David J. Bosch argues that the models of inculturation and translation are subtypes of
indigenization. He also states that the indigenization model is a subtype of contextualization
(1991 :421). Stephen B. Bevans prefers the use of the term contextualization because of its
dynamic and critical reference to culture (1992:22). Robert J. Schreiter posits that
contextualization "has the advantage of not having many previous [negative] associations
and of being readily used in translation into a wide variety of languages" (1985: 6). All three
authors agree on one thing, however; they use terms that stress the local nature of doing
theology. It is within this local setting and through the active role of the community in
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theology that these three concepts find hannony. I use these three tenns somewhat
interchangeably in this dissertation since the emphasis is on the local nature of doing
theology. Where distinctions of emphasis need to be made, I select the tenn that best reflects
the purpose of group theologizing. If there are no distinctions, then the tenn inculturation,
indigenization or contextualization refers to the local element of doing theology.
Other works explain different issues in contextualization and indigenous theology. I
refer the readers to Models of Contextual Theology (Bevans 1992), Emerging Voices in
Global Christian Theology (1994), edited by William A. Dyrness, Asian Christian Theology
(1980), edited by Douglas Elwood, Asia's Struggle for Full Humanity (1980), edited by
Virginia Fabella, The Word Among Us (1989), edited by Dean S. Gilliland, Anthropological
Reflections on Missiological Issues (Hiebert 1994), The Bible and Theology in Asian
Contexts (1984), edited by Bong Rin Ro and Ruth Eshenaur, The Emergent Gospel (1978),
edited by Sergio Torres and Virginia Fabella, and Down to Earth (1980), edited by John R.
W. Stott and Robert Coote.
15. In addition to his 1985 and 1997 books, Robert J. Schreiter has several essays
that address different issues. His article "Contextualization from a World Perspective"
(1993) deals with theological education in relation to his "new catholicity." The essay "The
Theological Meaning of a Truly Catholic Church" (1994) applies this "new catholicity" to
the area of globalization and changing world contexts. His essay "Globalization and
Reconciliation" (2001) talks about a theology of mission that is relevant to the new
millennium. These three essays are shorter versions of Schreiter's Constructing Local
Theology (1985) and The New Catholicity (1997).
16. Peter Schineller and Aylward Shorter propose an understanding of community
from the theological perspective of inculturation. Schineller's A Handbook of Inculturation
(1990) presents an introductory study and excellent overview of inculturation. He states that
"the notion of inculturation underlies the central role of the local church and community in
the mission of the church in the modern world" (1990:23).
Shorter's Toward a Theology ofInculturation (1988) deals extensively with the many
issues of inculturation theology. This book is comprehensive in its investigation of the
foundation;function and history of the theology ofinculturation as well as to its relevance to
missiological studies. Shorter's work is crucial for any study on the theology of
inculturation. Shorter's contribution to this dissertation is in his great value for the role of a
local community in theology. He looks at the work ofinculturation as "a community
project" (1988 :264). "The possibility of Christian inculturation is proved by actual
It is very much a community process." The response of faith comes to a
experience
point such that "Christianity becomes at home in the evangelized culture" (1988:62). Both
Schineller and Shorter are consulted in this study of Christian group life according to their
contextual understanding of a local community.
17. Henry' s work is a Protestant example of contextualization that fails in its
application to a local setting. In the Catholic tradition, Vitaliano R. Gorospe' s work is
extensive in its approach to contextualization, but falls short in applying his ideas to local
Filipino settings. His Forming the Filipino Social Conscience (1997) presents a social
analysis of current Philippine society. He does this from the point of view of a history of
Christianity in the Philippines and with lengthy discussions on the themes of "Creation,"
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"Sin," and "Justice." This second edition is a good example for providing Filipino-eyes
when reading the Bible. Together with his Filipino Values Revisited (1988), they,
nonetheless, give this dissertation certain cultural motifs for evaluating Filipino small group
life. In this regard, Gorospe's contributions are appreciated.
The essay "Reading the Bible through Filipino Eyes" (1998), by Barbara E. Rowe,
attempts to describe a Filipino way of reading the Bible. Although it fails to illustrate
examples of actual Filipino reading of the Bible, it gives a general observation of this topic,
from the point of view of a foreigner that is an accurate description of Philippine society at
large. She concludes: "For many Filipino Christians, therefore, a fierce commitment to the
struggle for social transformation colors every reading of the biblical text (1998:347).
The essay "Cross-Cultural Bible Interpretation: A View from the Field" (1996), by
Larry Caldwell, gives a bigger picture of contextual Bible reading. Jose De Mesa's essay
"Tasks in the Inculturation of Theology" (1998) focuses on this topic from the point of view
of a catholic in the Philippines.
18. For example, the Filipino orientation for community and relational commitments
puts pressure on the traditional one-on-one disciplemaking learned from American
missionaries. "The West's linear thinking and time orientation also serve as barriers to
communication" (Maggay 1996a:31). There are many religious practices and church
teachings that must be undone before an authentic indigenous Filipino Christianity can be
expressed. "Filipinos need a theology that genuinely empowers our people instead of
deepening their abject subjection to the powers" (Maggay 1996a:37). She identifies the
concept of "access to power" as a theory for interpreting Filipino culture. She portrays the
difficulties Filipinos have in understanding Western theological constructs brought by
American missionaries. The relational nature of Filipinos, which is really a picture of a
Filipino's interrelationship with divine power, runs contrary to the Americans' individualism
and focus on intellectual perception (Maggay 1993:7 and 1996a:31,37). This Filipino
understanding of accessing divine power is significant to a study of Westernization in the
country. For example, this theory supports the idea of a relational type of disciple making
versus the individualistic and confrontational approach proposed by American evangelistic
methods. Maggay's analysis of Christianity in the Philippines is the starting point for a
contextual application of this dissertation.
William Dyrness also provides a comprehensive review of the problem of Western
influence in the Philippine church. His Learning About Theology From the Third World
(1990) and Emerging Voices in Global Christian Theology (1994) give a brief survey ofthe
many different perspectives regarding the Western presence on non-Western Christian
churches. The section on the Philippines is very helpful. Dyrness' work gives a succinct
background for a survey of Westernization in the country.
In Emerging Voices in Global Christian Theology (1994), there are two essays by
Filipino theologians evaluating the Western influence on the Philippine church in the context
of the Marcos regime of dictatorship. Evelyn Miranda-Feliciano, in her article "Dictatorship
and Revolution: Our Philippine Experience" (1994), shares a personal yet deep reflection on
the role of an evangelical Christian amidst the politics of suffering and institutionalized evil.
David Lim, in his essay "Beyond Success: Another 'Great Awakening' through U.S.
Evangelicalism Soon?" (1994), evaluates the American evangelical influence in the
Philippines, Both authors notice the need to empower the local people away from poverty

93
and suffering. Lim speaks of "servant-church models" and "grassroots churches" in the
development of committed Christians who are able to address community concerns and live
out an incamational witness (1994: 188). The arena for implementing this dissertation is
exactly in this idea of grassroots churches whereby Filipino Christians can be relevant and
empowered by the Gospel. I think an understanding of the Christian-sakop in a local church
setting can better empower Filipinos to be incarnate witnesses for Jesus Christ.
19. Eleazar Singson Fernandez deals with this movement extensively in his doctoral
dissertation on Theology of Struggle (otherwise referred to as ToS) entitled Toward a
Theology ojStruggle (1994). His work lays out for the reader the historical background and
methodology ofToS and points out specifically the extent of Western presence not only in
the churches but in the history and culture of the Philippines that has made it necessary.
Oscar S. Suarez discusses the topic of Western disenchantment in his dissertation on
the life of the National Council of Churches in the Philippines (NCCP). He refers to this
phenomenon of Westernization as "the ideological captivity of the church." The coming of
American Protestant missionaries in the Philippines is to be read together with the American
colonial program of that time (Suarez 1992:21). In his dissertation, "The Self Understanding
of the Church and the Quest for Transformation" (1992), he asserts that just as Philippine
history is always a history of Western colonial expansion, Protestant history is also a history
of the transplanting of Western theology in Philippine soil and an ideological uprooting of
Filipino culture in the Protestant church (1992: 12).
I have mentioned Fernandez and Suarez' dissertations to point out the deeply seated
nature of Westernization in the Philippines. Yet, despite this pervasiveness of foreign
ideology and theology among Filipinos, the people are responding to Christianity in a new
religiosity. In an essay describing Theology of Struggle (ToS), Suarez comments that the
emerging of theology in the Philippines is centering on the life of the marginalized people.
Theology in the Philippines is being rewritten by Filipinos themselves in the midst of their
suffering and poverty (Suarez 1996:429). These are expressed in the form of poems, songs,
and dance, very much like the literary forms in the Bible. Feliciano V. Carino, in his essay in
Religion and Society (1988), concludes that the concern ofToS is not academic but a
practical one arising out of a Filipino's participation with one's history and a partisanship of
Christians located within a specific point in the Philippine struggle (Battung 1988:x).
Two other dissertations give a broader discussion of the Western presence in
Christianity in its three forms, namely, evangelical, conciliar, and Catholic. Alfredo San
Pedro Agtarap takes a more conservative view in his dissertation at Fuller Theological
Seminary, "A Christian Response to Philippine Liberation Movements" (1991). He points
out more positive aspects of the presence of American missionaries and is very critical of the
Roman Catholic tradition. Although I do not agree with most of Agtarap ' s conclusions,
especially his description of Filipino values as the source of the Filipinos' cultural and
political downfall, his work, however, mentions a positive evaluation of the presence of
American missionaries in the Philippines. I need to consider this affirming position of
Western influence as a balance to other writers.
Another noteworthy dissertation is that of Mariano Casuga Apilado. His
"Revolution, Colonialism, and Mission: A Study of the Role of Protestant Churches in the
United States' Rule of the Philippines, 1898-1928" (1976) deals extensively with the role of
American missionaries and colonialism in the Philippines. Both Agtarap and Apilado
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present the noble contributions of American missionaries from the point of view of history
and politics, although Apilado takes a more critical evaluation of the problem of colonial
presence in the country than Agtarap. I think the contribution of these two dissertations is
found in their conclusions regarding the motives and moods of American missionaries in the
country. Both these writers agree with other conciliar thinkers (Nacpil, Fernandez, Suarez,
and Carino) that there was a concerted effort among the early Protestant American leaders to
suppress Filipino initiative and curtail any move for independence within and outside the
church (Apilado 1976:474, and Suarez 1992:24). This resulted in a transplanted Christianity
dressed in Filipino forms but reflecting alien meanings. Education under the Americans
destroyed the Filipino's cultural heritage (Apilado 1976:464; compare Constantino and
Constantino 1978:3). Church liturgies remain Western, ethics and polity reflect American
values, and Filipino theological efforts are foreign reproductions (Agtarap 1991 :74; compare
Ileto 1998:242). Kenton J. Clymer, in his Protestant Missionaries in the Philippines, 18981916 (1986), gives an excellent evaluation of this Western colonial influence. Niels
Mulder's essay "Cultural Process in Lowland Christian Filipino Society" (1992) examines
this colonial influence from the point of view of the social sciences. William Henry Scott's
essay "Rethinking the American Missionary Presence in the Philippines" (1975) is a
historical critique of the missions enterprise. Presbyterian Misssionaries in the Philippines
(1989), by Anne C. K wantes, gives a positive appraisal of the American missionary presence.
By and large the Philippine Protestant scene is a by-product of American Christianity.
There still is a need to break from this foreign ethos and create a truly contextual Christianity
in the Philippines. I feel my dissertation is an effort among many towards the discovery of
an authentic contextualized Christianity for every Filipino.
20. In addition to Mercado and De Mesa's work, I find a collection of essays from
And God Said Halaf.· Studies in Popular Religiosity in the Philippines (1991), edited by
Jaime A. Belita, valuable. These essays examine Filipino culture with the intention of using
it for Christian theology.
21. Mercado's Christ in the Philippines (1982) also gives a brief overview of
religious sects in the Philippines and their leaders. The relevance of this book is in its
reference t6 indigenous religious leaders set in the context of folk-Catholicism in the
Philippines as well as the phenomena of Basic Christian Communities and liberation
theology within the mainline Roman Catholic Church in the Philippines. As mentioned
earlier, Mercado's work is an excellent background for our study on Filipino leadership.
22. The Filipino religious leader is significant in the group's religious encounter with
the divine. He or she plays an important role in mediating-divine blessings and spiritual
revelation (compare Mercado, ed. 1977:187 and Ramirez 1994:13). It is in this significant
religious role of Filipino leaders that Joachim Wach' s typologies may find a relation to this
dissertation (compare Wach 1944:336-337 and 1945:433-434).
23. Other writings relate the theme of leadership to the levels of organization and
communication. Benjamin P. De Jesus relates Christian leadership to the areas of church
organization in his Leadership That Is Christian (1984). Jose Gamboa, Jr. talks about
Protestant pastoral leadership in his dissertation "The Perceived Roles of the Filipino
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Protestant Clergy" (1976). Joseph G. D'Souza investigates the role of personal
communication in leadership, from his "Interpresonal Communication in Leadership" in
Case Studies in Christian Communication in an Asian Context (1989). Joel L. Maribao, in
his Pinoy Religious Leader (1997), describes the Filipino leader in the context of religious
organizations. These four writings contain specific issues that illustrate the interaction
between social values and small group life in the Philippines.
Two short essays present Filipino leadership in a small group setting. Mina Ramirez,
in her "Authentic Leadership in the Philippines" (1997), discusses Filipino cultural values in
relation to a group leader. T. Gordon, a psychologist, in his "A Description of the GroupLeader"( 1997), contrasts the different characteristics between a group-centered leadership
and a leader-focused leadership. These essays examine groups and leadership from the
perspective of psychology and the field of the social sciences. Although I do not agree with
some of their leadership outlines, these short presentations ("lecturettes" are very helpful in
profiling a Filipino leader.
24. Church Growth studies have many relevant positions for any contextual study of
small group life. The following Church Growth writings below focus on their contributions
to an investigation of small groups in a local church and the role that social networks play.
Understanding Church Growth (1990), By Donald A. McGavran, is a classic
reference material for any Church Growth enthusiast. I think the "homogenous unit
principle," mentioned in this 1990 book, strongly affirms the social dimension of this study
of Filipino group life. The principle states: "People like to become Christians without
crossing racial, linguistic, or class barriers" (McGavran 1990: 163). This dissertation' s
contextual approach and cultural description of group life run parallel to McGavran's use of
the homogenous unit principle. Other appraisals of this book may be cited. Nevertheless,
this comparison is probably the most obvious, and I think, the greatest contribution of
McGavran to this dissertation.
Ralph W. Neighbour, Jr. presents the idea of a cell-group church. In his Where Do
We Go From Here?: A Guidebookfor the Cell Group Church (1990), he does an extensive
study of this idea covering the theology, structure and practice of a cell group church. This
publication is a workbook with many practical suggestions from the author and
documentation of the growth of his church in Houston, Texas. He makes the distinction
between evangelism and nurture in a cell group separating the task of evangelism to "share
groups" and nurture to "shepherd groups"(1990:200). He also differentiates a cell group
church from a house church (1990:203). I don't exactly agree with Neighbour'S dichotomies
and distinctions. The New Testament does not clearly make the distinction between a "house
church" and a "cell church" (compare Castillo 1982:5,54). Moreover, from my pastoral
experience in the Philippines, evangelism can happen in the intimacy of a cell or small group
(compare Galloway 1995 :10). Nonetheless, Neighbour's focus on a small community is
noteworthy. This how-to-do book is excellent in showing the readers a step-by-step process
of owning and implementing a small group ministry in a local church.
One publication raises the concern of growth among small church communities. This
publication is The Church in Thy House (1982), written by Metosalem Q. Castillo. Castillo
evaluates the concept of a small church community from biblical material and a cultural
survey of Filipino family structures. He concludes that a church in a family setting is
appropriate in the Philippines and mandated by the Bible (1982: 113-115). This book gives
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great importance to the small group and the religious dynamic occurring in a small
community. "The benefit of small groups is not so much to be found in their numbers as in
their interactive and intentional agenda for Christian love, growth, service, and
accountability" (Crandall 1995: 125). It is in the small group that the principle of social
networks is maximized and the local church members get connected to the unbelieving
community (compare Hunter 1987:105 and Galloway 1995:61). Whether in a small or large
church, small groups are important and essential for church growth.
Ron Crandall identifies the role of the pastor and small group dynamics in promoting
growth in a small local church. His Turn Around Strategies for the Local Church (1995) is
an effective resource for leaders of small congregations.
The following two books are excellent resources for pastors and church leaders
participating in a small group ministry. Churchfor the Unchurched (1996), written by
George G. Hunter, investigates the growth of nine congregations reaching out to "preChristian unchurched" people. In Chapter 4 of this book, Hunter discusses the role of small
groups in the growth of these nine churches. In another publication The Small Group Book:
The Practical Guidefor Nurturing Christians and Building Churches (1995), written by Dale
Galloway, the author presents a comprehensive study of small group ministries in the local
church. Galloway shares his study from his experience as a pastor of a growing church at
Portland, Oregon. Both Hunter and Galloway introduce elaborate and detailed descriptions
ofa small group community (compare Hunter 1996:81-117 and Galloway 1995:53-77).
Although these two books are about American church communities, they are still appropriate
to this dissertation. They point out the direct relation between community values, church
growth, and small group life.
25. I also use the tenth year anniversary issue of the First Free Methodist Church in
Manila, One Sows, Another Reaps: First Free Methodist Church of Manila, 1975-1985
(1985), edited by my sister, Lyra Ruth Clemente-Teodoro, a.k.a. Lyra Ruth Clemente-Chua.
This publication provides an overview of key events in the life of the denomination in Metro
Manila. Another essay published in the Light and Life Magazine (1988) and written by my
sister, Ann Lourdes C. Lopez, recounts the many church ministries of the First Free
Methodist Church of Manila or popularly referred to as the Kamuning church. These two
publications are excellent material for describing a growing congregation.
26. D. Michael Henderson gives a thorough investigation of John Wesley's small
group ministry. In his John Wesley's Class Meetings: A Model for Making Disciples (1997),
he reviews the background and nuances behind the success of Wesley's group strategies.
Henderson describes Wesley' s groups and differentiates the society, the class meeting, the
band, the select society, and the penitent bands, as distinct from each other. Much of the
effectiveness of Wesley's method is because these groups "were yoked together into an
interlocking network" (1997:83). Henderson' s analysis gives breath to this examination of
group life.
27. There is an obvious difference in approach between church studies (such as
Church Growth) and contextualization. The former involves the disciplines of Statistics,
Business Management and the Social Sciences in aid of Theology and Church Studies. The
latter, on the other hand, uses the disciplines of Phenomenology of Religion and Cultural
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Anthropology to lay the groundwork for a contextual theology. In this dissertation, this
difference is considered at the level of methodology. For further reading, Charles R. Taber's
essay "Contextualization" (1983) is a good starting point. He discusses the nuances of these
two fields of study and highlights issues between Church Growth and Contextualization
documented from mission studies. This essay provides important references illustrating the
on-going debate between Church Growth and Contextual Theology.
George G. Hunter, in his To Spread the Power: Church Growth in the Wesleyan
Spirit (1987), presents the differences in methodology between these two fields of study.
Despite these differences, he portrays eloquently the working relationship and parallels
between these two approaches. In Chapters 4 and 7, he explains the contextual principles of
"social networks" and "cultural distance" within the framework of Church Growth (1987:94
and 160). I will refer the reader to Hunter's work to illustrate the point that Contextual
Theology and Church Growth can work together in the academic field and in practical terms
despite the disagreement in methodologies.
28. This review of literature in small group studies is, by its very nature, related to
the academic field of Church Growth. I refer to this review as a separate section because
studies in small groups have become a distinct approach to the study of local churches and
their ways of growing as a community of Christian believers. Perhaps, small group studies
can be classified as a sub-topic of Church Growth. Nonetheless, the citation of books here
highlights significant small group literature and illustrates their relation to this dissertation
topic in Filipino group life.
29. Comiskey' s work is by far the most comprehensive and in-depth analysis of
different models in small group studies. George W Webber is another Church expert who
saw the essential nature of small groups in the life of a local church. His study of small
groups is a result of years of experience with the East Harlem Protestant Parish in California.
His books, God's Colony in Man's World (1960), The Congregation in Mission: Emerging
Structures for the Church in an Urban Society (1964), and Today's Church: A Community of
Exiles and Pilgrims (1979), explain his theology of the church and the place of small group
ministry in the local church. They also tell the stories of the people from East Harlem church.
Webber's work is a good example of a pastor who has practiced small group approach and
articulated this in the greater context of theology and Christian ministry.
30. This survey of small group studies outlines the primary role of small groups in
the growth and health of local congregations. For instance, church members recognize lay
leaders from their existing small group meetings. The tenet is that every member is
considered a potential leader (Comiskey 1999b: 147). Another position is that "evangelism
occurs primarily in home cell systems" (Cho 1981 :58). These issues are also illustrated in
this dissertation (see Chapter 6). Although there are differences in approach between this
examination of Filipino group life and the literature of small group studies, the points of
agreement are good topics to consider for further study, perhaps on a comparative basis.

CHAPTER 3
Research Data: Filipino Life in Small Groups

Prologue: Filipinos Are Ready To Participate
In the 1960s, the late Dr. Willis Stonehouse, an American Free Methodist missionary,
came to the Philippines, not in his capacity as a medical doctor, but as a disciple maker. He
organized a study group called "John Wesley class meetings" among members of the Butuan
Free Methodist Church (BFMC). They met early in the morning every Saturday. They
talked about philosophy, the Christian life, politics, and their respective business ventures.
As time went on, members of this small group became so close to each other that they almost
functioned as a separate single unit, more like a distinct community within the greater
community of the local church.
I was a witness to the growth of this Saturday group meeting. My father, the late
Apolonio Clemente, Sr., was a member of this John Wesley class meeting. As a seven-year
old, I saw the excitement in his eyes. He was always ready to go to their Saturday group at
five in the morning. Even as a kid, I sensed my father's spiritual strength, almost like an aura
surrounding·him and captivating me with wonder. Was there something special going on at
these group meetings?
In the late 1980s, I was assigned as an assistant pastor to the First Free Methodist
Church of Manila (FFMCM), popularly called the Kamuning church. It is here that I met
Mrs. Luz Ruiz, a recent convert to Christianity. She was illiterate and living a life that was
considered the poorest of the poor of Metro Manila. Despite this predicament, she was able
to assert Christian leadership in the local Kamuning church. She taught herself to read the
Bible. She invited her family members and neighbors to a Bible study group in her house.
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Also in their Mothers' Class meetings, sponsored by the local church, she gave counsel to
fellow mothers and other women who were struggling in life. Back then, I noticed her great
desire to be involved in any Christian activity.
Filipinos are always ready to be involved in any small group activity that encounters
the Christian gospel. Small groups are the most natural means by which they get involved.
It does not matter who is leading the group, American missionaries or urban-poor women.

What is important is that group members are challenged with the Christian gospel.
In this chapter, I present a description of research data. Also, I give samples of actual

data in textual form. These are transcript that illustrate group life. Within these sets of data,
one can see that Filipinos are more than ready to participate in a Christian activity.
Moreover, these sets of data are the starting point for investigating group life and discovering
indigenous Christianity, which is occurring among Filipino evangelicals meeting in small
groups.
Description of Data
Data in this dissertation is human transaction and dialogues between Free Methodist
church members.in small group settings. There are nine small groups from four different
Free Methodist congregations in this study of Filipino group life. Most of the groups come
from the Butuan Free Methodist Church (BFMC), Butuan City, in the northeastern part of the
island of Mindanao. An investigation of small group life from these nine groups addresses
the research question: "What indigenous form does Christianity take in Filipino small
groups?" The objective is to provide a set of criteria for evaluating the presence indigenous
Christianity in local churches.
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Butuan City and the Local Congregations
Butuan City is the primary city of the provinces of both Agusan del Norte and
Agusan del Sur. The population census of 1995 places the total population of the city at

247,074 (Butuan City 1996:II-Ol). "The average monthly income ofButuan is lower than the
national average monthly family income." (Butuan City 1996:III-02). This just means that
the average family in the city is from the lower class of the socio-economic scale.
Butuan Free Methodist Church
The Butuan Free Methodist Church (BFMC) functions as the first Free Methodist
local church in the country. It houses the office of the bishop, the denomination's Bible
college, and the conference offices of the first annual conference in the Philippines, the
Northern Mindanao Annual Conference (NMAC).
As of 1999, Butuan church (BFMC) has a membership of about 530. It has a building
that can accommodate about 800 people in a single worship service. It has three full-time
ordained pastors, two volunteer ordained pastors, and four volunteer lay pastors.
BFMC has given birth to several "satellite churches" around the area of Butuan city.
The Free Methodist churches ofBaan, Libertad, Ochoa, Maon, and Ampayon are some
examples. In other areas, local churches are being planted, such as the ones in San Vicente,
Maguinda, and Ubod-ubod. This dissertation's concern is BFMC and the local churches of
Baan and Libertad, as well as the church plant fellowship of San Vicente.
Both Baan Free Methodist church and Libertad Free Methodist church are about
twenty minutes away from BFMC. Both are independent local congregations. Members of
these two churches relate to members of the BFMC, primarily through denominational
activities within the Butuan City area.
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Transcript Data
This dissertation is based upon information discovered from fifty-six (56) sets of
transcripts of group dialogues from the four Primary Small Groups. As earlier cited in
Chapter 1, these groups are San Vicente, Young Adults, Men'S Prayer, and Mothers' Class
groups.) In this chapter, I use four transcripts, one from each of these groups, to illustrate
this research activity of codification and description of research data.
The Process of Description and Transcript Data
Group dialogues of members interacting in the setting of small groups are transcribed
in manuscript form. It is in this written text or manuscript form that I employ the Ten
Categories (see page 16). These questions describe small group life. With the aid of codes
or "labels," I mark down portions of the manuscript that indicate small group life addressed
by any of the ten questions.
The Ten Categories are as follows: (l) Scriptures or SC; (2) Symbolic Language or
SL; (3) Spiritual Practice or SP; (4) Perception; (5) Expression; (6) Decisions; (7)
Evaluation; (8) Commitment; (9) Reciprocity; and (l0) Responsibility. The questions
corresponding to these Categories are enumerated in figure four in Chapter 1.
Data Collection
From the BFMC, research data was collected through an audio recorder between
September 1999 and March 2000. There are 15 transcripts for the San Vicente, 17 for the
Young Adults, 17 for the Men ' s Prayer, and seven (7) for the Mothers' Class groups. The
total is 56 sets of transcripts in Transcript Data.
From the other local Free Methodist churches, research data was collected from April
1999 to January 2000. At this point, it is important to note that data collection occurred in
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Manila from April to July 1999, and in Butuan City from September 1999 to January 2000.
There are a total of 40 sets of audio recordings from the other five small groups belonging to
three different Free Methodist congregations. Overall, there are 86 sets of audio recordings
of group dialogues from all nine small groups.
An Overview of the Contents of Transcript Data

Transcript Data consists of 56 sets of transcripts of group dialogues in 370 pages, in
single-spaced format. About ninety percent of these pages are verbatim accounts of small
group dialogues. The rest are summaries of group activities or commentaries on group life. 2
Generally speaking, these transcripts present actual group interactions and real group
dialogues occurring among members of small groups.
Group dialogues occur in different small group activities. There is the activity of
"praises and thanksgiving" when group members share to each other events of the past week.
This is the time when they tell stories of God's goodness in their own personal lives. There
is the activity of "devotional talk or sermon" where a designated speaker presents a Bible
study or lesson for the day. This is usually one-way but sometimes some brave members
interact with the .speaker. There is the activity of "prayer requests" where members express
their concerns and ask the whole group to pray for a specific topic or an individual
experience. There is an activity of "prayer" individually and with the group. The individual
prayers are noted in the transcripts. The group prayers are impossible to transcribe because
all the group prayers are unintelligible. The members pray at the same time or they move
around and away from the microphones. Lastly, there are "practical" activities where parts
of the meeting are allocated for songs, announcements, and the collection of the day's
offering. These activities are usually very short. At times, group leaders or facilitators for
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the meeting omit one or two of these practical activities.
San Vicente Fellowship
The San Vicente fellowship group is one of the groups in this study that contains rich
material on small group issues and activities. Life within the group meeting and among the
members describes a Filipino small group of Christians. Group dialogues from this small
group hold a significant place in this dissertation. In the following presentation, the group' s
background is reviewed together with a sample transcript. This presentation also includes
some observations of group life that are happening within San Vicente group members.
Background of San Vicente Small Group
The San Vicente fellowship is a church-plant outreach of the Butuan Free Methodist
Church (BFMC). Presently, the members go to the early morning service, a Cebuano service
ofBFMC. They are experiencing growth in their group through the leadership of Betty Buo,
a lay pastor assigned by BFMC.
I came to San Vicente sometime in the middle of September 1999, at the point when
one of their members was suffering from a terminal illness. Jinjin Giban, a twelve-year-old
girl, was struggling with a brain disease. Two years ago, she was a happy child, always
present at the afternoon Sunday school conducted by BFMC volunteers at San Vicente. On
September she was at the point of death. Betty said that at one point, she got healed and
started walking and running again, just like any other normal kid. But that was six months
ago. That September, she was bed-ridden again.
My wife and I had the opportunity to visit her and her family, together with the local
pastors, to pray for healing. I soon realized that there was healing and that healing went
beyond the physical body. It was through her death that spiritual vitality came to the group
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and to her parents.
Perhaps, a short history of the group illustrates this.
The San Vicente outreach was started by the local men's group of the BFMC and was
continued by volunteer students from the Light and Life Bible College (LLBC). By mid-year
1998, a regular Sunday meeting for the children was established there. Jinjin Giban was a
constant participant to these activities. Her parents were not favorable to this group. Despite
this, the girl always found a way to attend the fellowship meetings.
It was about this time when Betty Buo came into the picture. She was then a graduate

of the LLBC in its lay leadership training certificate course. She took the leadership of the
San Vicente fellowship. She was once a local leader of a Filipino congregation in Hong
Kong. With the financial and prayer support of the Hong Kong leaders, she accepted a
pastoral appointment to San Vicente.
At this point, late 1998, Jinjin Giban was already bed-ridden. Her parents were
desperate. They took her to many doctors to no avail. They also tried bringing her to local
spiritual healers. It was at this moment that the girl experienced spiritual manifestations
considered demonic by the group members. At different instances, she would scream and
point to shadows and evil presence that only she could see. The parents, together with the
local leadership ofBFMC, decided to house her in the Bible college building and to pray
over her on a regular bases. During that time, a class on Spiritual Warfare took Jinjin 's case
as a personal project. There was round-the-clock prayer and fasting. She was finally
delivered from all the evil spiritual oppression. Her parents became regular members of the
San Vicente fellowship. By early 1999, Jinjin's paralysis was gone. She was walking again.
There was complete healing.
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However, after a month and a half, Jinjin Giban 's illness came back. It was in this
situation on October l3 , 1999 that I started to do my field research and data gathering with
the San Vicente Wednesday prayer meeting group. I witnessed the group members rallying
behind the Giban family in this time of crisis. Through the leadership of Betty Buo, the
group went through hard times with much faith and affirmation of their Christian calling.
Jinjin Giban, the twelve-year old girl who encouraged everyone with her enthusiasm at the
afternoon Sunday schools, died on October 23, 1999.
Bebot and Susan Giban, the parents, were strengthened in their faith despite this
crisis, and perhaps because of the death of their daughter. Later, Bebot testified in front of
the Butuan (BFMC) worship service meeting of a prayer to God at his daughter's deathbed.
He prayed for a total surrender, a dedication of his life to God, and a request for God's
cleansing of his sins. It was in this prayer that he shared of a final decision to follow God all
the days of his life. Bebot' s prayer did not come without any testing. His life became an
object lesson for the other members of the San Vicente group.
By late January of2000, Bebot encountered a different type of opposition to his faith
as well as a testing of his prayer of commitment to God. His very own wife, Susan Giban,
was showing signs of disinterest in the Wednesday group prayer meetings. She was even
spreading word that she did not need any prayer from anyone. On the 26th of January, Bebot
requested prayer. Toto Sapico, another local leader in his late fortie's, quoted I Corinthians
1:5 to encourage Bebot. Both Toto and Betty gave words of comfort to Bebot. He
responded to the members ' encouragement: "Now I am all the more encouraged. . I will not
let them defeat me."
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Through the efforts of Betty and another student leader, Willy Abrao, Susan Giban
came back to the Lord. Before I ended my data collection on March 2000, Susan was back in
the fellowship of the San Vicente group.
Sample Transcript of the San Vicente Group
The sample transcript cited below is, from January 26, 2000, the tenth recording of
the group' s Wednesday prayer meeting. There are thirteen of us during this meeting. Betty
Buo leads the session and shares a Bible lesson during the sermon time. The group members
themselves are very candid and the meeting is a little longer than usual. Several summaries
are interspersed to compensate for the lengthy group exchange.
The group starts with songs and short prayers by Betty Buo. In short sentences, her
prayers basically repeat the contents of the songs. Rolly leads the prayer meeting fellowship
with an opening prayer. The text on the left column is the body of the sample transcript?
The right column is a record of my codification or the application of the Ten Categories.
(Prayer: Rolly Morilla) Most Powerful and
Glorious Father, even now tonight, we
praise as we gather to express our
happiness to each one.
We ask for your Holy Spirit to
accompany'us (makig-uban) even until we
read Your Word. May these words we will
hear be not rendered worthless but we will
use them tonight. [We] thank you for your
goodness. We are all living in the midst of
temptations (pagsulay ). Thank for the
temptations we have overcome. You will
accompany (makig-uban) us. We ask all of
these things to the only God in our lives.
In Jesus name, amen.
(Betty Buo) Let us continue to
praise God by proclaiming what good
things he has done in our lives. Are there
any victories you have encountered
(angkon) [or owned]?

4

(SL)
In Rolly' s prayer, he mentions the role of
God' s word in the group members' lives.
The term kawang (worthless) is widely
used by other members to indicate the
people's openness and acceptance of God's
word.
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(Me) I thank God for his protection
to my brother and some other farmer
tenants from our farm. Although a fight
with knives happened, I'm glad nobody
died. Let us pray, maybe later on, for the
court cases that will follow. Thank God for
continued protection.
Also, pray for the awarding of land
lots for the deserving tenants based on the
Agrarian Reform law, which hopefully will
be followed. Unfortunately, there are other
people who are appearing and claiming
benefits from this law. Let us pray that
justice will occur and the deserving people
will be benefited. I bring back the glory to
God. (Betty summarizes.)
(Mila Morilla) I thank God greatly
for giving us healthy bodies and for this
swelling in my feet. It has been five nights
already that I could not get good rested
sleep. I thank God for this swelling. (She
laughs at this irony.) I bring back the glory
to God.

(Betty) It's hard to give thanks,
right? Especially to the non-Christians, it
is hard to praise when there's illnesses. But
thank God, God's children are ever thankful
in the midst of sickness. This is what is
said to give thanks always. It is through
this . . (Betty personifies God's talk.) "I
will test my child, if she will still go to the
prayer meeting, in spite of her swelling
feet." (Mila says, "I've got fever already.")
The enemy is not a victor here. Thank God
for this. Anyone else?
(Bebot Giban) I greatly thank God
in spite of the problems at home. We have
some tensions with my wife. She has weak
points (kaluya) in her service to God.
There are many [conflicting] thoughts that
come to my mind. Even my parents,

(SP)
Mila is practicing the truth that one should
always give thanks to God in whatever
circumstance.
(Commitment)
Mila is present despite her ailment. This
indicates her dedication to the group and
that she holds the group meeting with
importance.
(Commitment)
Betty's explanation of Mila 's sacrifice
reinforces the idea that the small group
meeting is more important than any painful
condition or medical situation.
(SC)
Betty's creative dialogue points out the
principle that God is testing the faith of the
people. Betty employs this dialogue as an
authoritative source, almost parallel to
Scriptures.
(Reciprocity)
Bebot's description of his wife' s spiritual
condition connotes the Filipino value of
awa (mercy).
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together with my wife and neighbor, they
all gang up on me.
I was angry with her because she
decided not to join us anymore. She said,
"Why should you force me? You go ahead
with the rest." I was [confused]. She really
was weak (luya). My mother too is getting
[affected]. My mother said to me, "It's
okay if we just pray by ourselves [and not
with the prayer meeting group] . We all
attain salvation individually." I said, "Yes
it's true we are saved individually. But I
want that all of us will be happy and
together." It's really [different] when we're
together in the Lord, and it's just not me.
Anyway, I am still [here for this prayer
meeting.] But with all these temptations
(pagsu/ay) they become a heavy burden to
carry. That is why, last night, I reflected,
"Lord don't leave me. I am the only one
now. I trust (salig) in you."
I also read this in Hebrews 4:12-13.
God, in His name, is powerful. His word is
sharp and penetrating. Think of a very
sharp sword and it's even sharper,
penetrating to your heart and soul. I
thought God will not really leave
(pasagad) [abandon] me. Most of all, I
said, "Lord don't leave me (pasagdi). I am
alone now."
Like now, in the prayer meeting [it's just
me]. It's hard to invite [them]. It resorts to
conflict (bingldl) and we don't talk (walay
tingugay). But I still insisted (pangisug). I
did wallow in defeat of the evil ones. I
really did not allow her to defeat me.

(SP)
Bebot's explanation applies the Christian
love for one's family members who are
unbelievers.
(SL)
He describes his dilemma as a form of
temptation. He uses this description
symbolically, as a way of summarizing his
predicament. His narration of his prayer
brings the symbolism more obviously.
(SC)
He uses this biblical quote with authority
describing God's power and abiding
presence.
(SC)
He quotes another verse, which is probably
found in Psalms 22: 1.
(SL)
Bebot's reference to this verse is
symbolical because it succinctly portrays
his spiritual struggle.
(SP)
Bebot practices the Christian virtue of
perseverance and patience in the face of
hardships.
(Responsibility)
Bebot's insistence really refers to the
Filipino value of lakas (strength), or in
Cebuano isog. It also indicates Bahala Na!
("come what may!") when Bebot continues
to persevere in the midst of seeming defeat.
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It's because I have these p romises from
God. I will definitely turn my back on
these.
Like this time I said to her, "I'll go
and have an alcoholic drink." She said,
"God ahead." During that time I was
merely bluffing, but I had this great fear of
God. If I did this, I will commit a grave
offense before God. If I do this, in other
words, I am [succumbing to the evil one].
It will then be worse. I said, "I'll never do
it." All the more I was encouraged (dasig)
in spite of these problems. I am
encouraged (dasig) even more. I am
persuaded (paningbasog) that they will not
overcome/defeat (daog) me. It's because
they outnumber me. There's even my
brother who is a member of Couples for
Christ. He is now there.
I thank God because in spite of the
heavy burden
I reflected on God, God
said, "Be strengthened. Don't be
overcome." (Pag-isog. Ayaw pada-og.) I
really thank God for His goodness. Even
now, we have this argument and we are not
on speaking terms. God's still close. I
have not been devastated (hug-no)
[crumbles]. There's no talk between us. I
thank God. I give back all the praise and
glory to the living God.
(Betty) The enemy really wants us
to be imprisoned, so that our salvation is
dead with God. Sometimes, he uses our
companions at home. If they are weak
(luya), then
thank God for His Word.
It's said, "Greater is He that is in you than
he that is in the world." No matter what it
is or who it's from , the God we serve is
most powerful. They will not overcome.
Thank God for the victory. For us, we will
continue
Anyone else?

(Reciprocity)
Bebot's mention of his promises describes
his sense of religious duty he needs to
fulfill before God. Reciprocal obligations
(utang na loob) can occur between God
and an individual.
(SP)
He illustrates his deep faith in God when
he alludes to his "great fear of God."
(Decisions)
Bebot's decisions come after much internal
deliberation and spiritual evaluation. He
describes his decision to be with much
encouragement (dasig, in Cebuano).

(SC)
He quotes God's encouragement for him in
a paraphrase form.
(Responsibility )
Bebot's use of the Cebuano words isog,
daog, and hug-no describe the element of
struggle and victory, which are reminiscent
of the social value for lakas (strength).
(SP)
Betty refers to the fact that Christian faith
is active.

(SC)
She quotes I John 4:4, painting the picture
of God' s victory in a Christian's life.

(Commitment)
Toto's appreciation of Bebot's
perseverance solidifies the communal
bond.
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(Toto Sapico) I thank God for
Bebot now.
In 1964, I attended a Scout
Jamboree. Our motto was: "Scout is
always ready." I thank God for his
(Bebot's) story now that he is ready to
stand his ground (barog). In his Christian
life, in the midst of his conflict (bingkil)
with his wife, it reminded me of that time
in 1964. We were ready always as scouts.
All the more, we should also be ready
always as Christians.
It's said there in Job 23:12, "I will
obey God's will and follow His commands,
and not my own will." It's really neat
(nindot) that a Christian can stand (barog)
his ground, even against temptations
(pagsuZay ). For us there are always
temptations, which are from the devil and
not from God. We are victors (daog) over
temptations, however. Thank God for the
trials [temptations] that He gave to each
one of us. I bring back all the praise and
glory to our Most Powerful.

(Betty) We had just studied last
week that God won't give us trials
(pagsuZay) ifwe,cannot overcome them.
Big trials mean God's big trust on us to
overcome them. Thank you for the
victories. God really will not allow His
children to be defeated (Pildi). It's already
done: God has conquered (daog) the world.

Anyone else who has been blessed
and was victorious?
(Tata Baito) I thank God for His
answered prayers. I thank God greatly for
my older sibling. It has been my prayer
that at least one from the house will go to
the church. My older sibling finally went

(Evaluation)
Toto ' s admiration of Bebot reinforces
Bebot's leadership role in the group.

(SC)
Toto's biblical reference functions as the
authority for his evaluation of Bebot's
situation.

(SP)
He practices the Christian truth that God is
the source of all good things.
(Responsibility)
Toto's conclusion has imageries of the
social values of Bahala Na! and Zakas.
These values motivate the person to active
participation despite difficulties.
(SC)
Betty paraphrases I Corinthians 10:31,
giving her interpretation of Bebot's
problem.
(SL)
Symbolism here is in Betty's construction
of these sentences. Her descriptions are
full of optimism. Trials mean God's trust.
(Perception)
Betty' s positive view of the situation is
obvious.
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to church. My joy is so great .I wish.
I am now prepared . I don't how to
what I should do first . What to tell God
first
where should I start? It's because
of my happiness. I have always prayed for
my mother. But I thank God that my older
sibling did not refuse me when I asked.
My joy is truly great last Sunday. I bring
back the glory to God. (Betty recaps.)
(Lani) I'll also not let this time pass
without praising God because
I can't understand my feelings. My
mom gave me problems and we had a fight
last Sunday morning. (She is emotional
and crying.) I thought we will never stop
being silent against each other. My mom,
she plays deaf with me, and I also play deaf
with her. I thank you greatly because I
thought the silence would not end. That
morning, I did go to church because we had
that fight with Mom. I had bad (daotan)
thoughts. I said, "I will never go to church
for you since You did this, Lord." I have
worse thoughts. "I'll never go to the prayer
meeting again, Lord. I'll not go to any
Bible study. I'll just attend the disco
places." I did not have any thoughts for
Him (God) and the church. I was really
fuming mad. (She is emotional again. She
repeats some details of her story.)
Then last Monday, I really thank
God. After'school, I went to the Bible
college so I can express (hungaw) my
anger with my mom. I went to their prayer
meeting. I was greatly encouraged (dasig);
in their prayers I was encouraged (dasig). I
said, "Lord, forgive me for my thoughts. It
was really wrong." I was so happy [after
that]. I wanted to go to the dormitory and
spent the night there. I observed their life
in the dormitory of the Bible college. I feel
comfortable (ganahan) in their prayer
meeting. Some students were crying
because they don't have any food for the
day. I said, "Lord, I thought I am the only
one with the problems."

(SP)
Tata practices the virtue of Christian prayer
for family members who are still
unbelievers.

(SL)
Lani uses her quotes of a past prayer as
illustrations of the spiritual point that anger
has no place in a Christian' s heart.
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I was happy
I was encouraged.
If! did not go there, I probably wouldn't be
here. (She repeats.) Although I was so
bad, He still lifted me up. I bring back all
the glory to Him.
(Betty) Thank God for the
victories. This is dangerous to blame God,
as we can see. (Some members smile.) It's
really dangerous. Just to remind you all,
God has never given us sickness or
problems, but allowed these. (She repeats.)
Thank you for the victories. (She repeats.)
Anyone else?
(Cannen and Rolly starts speaking
at the same time. Group laughs. Carmen
eventually took the first tum.)
(Cannen) I thank God. I thought I
will
(unintelligible) this January. It's
getting long. Usually, at the start of the
year, my monthly [salary] takes long. The
other day my child called me, so I was
worried. They were asking if I have
already sent money to them. I haven't done
this yet.
I was so happy because yesterday I
tried the bank. I did not expect it since
they said it's usually at the end of the
month. I just tried. (She tells the story at
the bank and sending the money through
the post office.)
I also thank God for my child here.
He healed liim. Even for this little
answers. That's why I bring back the glory
to God.
(Rolly Morilla) Now, it's my tum.
(He smiles.) I also would not let this time
pass without thanking God. I was amused
and afraid working this morning. (Rolly
shares in dramatic and humorous dialogue
his talk with a customer, the Baranggay
Captain, regarding a job fixing the
windshield of the customer's jeep. He
discusses the tension between the
contracted pay and rush demand of the job.
He met an accident. A fire gutted the
ceiling of the jeep. The captain is

(SP)
Betty applies the truth that one should not
blame God for human frailties and sin.
(Responsibility)
Her interpretation ofLani's testimony is a,
picture of the social value of gaba (curse).
When one is angry with God, God's curse
or retribution will surely come. He allows
this to happen because he is a God of
justice.

(SP)
Carmen is grateful to God for healing her
son.
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reputedly a hard man. Rolly worries about
the consequence.) I thank God that time
although I was hurried
I ask for God's
guidance. (He repeats.) I prayed to God
because the hardest part is attaching the
windshield. Even if the difference is onefourth inch, the glass windshield can't be
forced to fit. I said, "God help (tabang)
me." (He tells the story of a former job that
took him three days.) I pray that I'll do this
only in one fitting. And when it came to it,
the fitting was just once. I later [realized]
"When you have God's guidance at work
and His presence, the work is very easy
(sayon)." That work was very critical,
remember I'm dealing with glass. Just a
little misalignment and the whole thing will
crack. (He repeats.) I thank God for He
guided me. (He tells another work story
that took him a very long time. He also
asked for God's help. And his work
problem at the mechanical shop was
solved.) If God were not there, the whole
shop would have exploded. I thank God, in
these things, you have guidance in all our
travel at work. When you have a request
for prayer, He really comes to protect us. I
bring back the glory to our living God.
(Betty) Thank God. He really does
not leave (pasagad) his children
unattended. He also looks into our
capacity to carry the trials (kung kaya). If
we call unto Him with trust, then He will
not [refuse us].

But sometimes we forget, thinking we can
take care (kaya nato) of ourselves. We
have our own ways. (Buot-buot sa atong
kaugalingon.) So, when it fails, we blame
God.
Thank God for this. In small or big
things, we have this trust in Him. Anyone
else? Thank God for these victories. Is
there more, anyone?

(SL)
Rolly 's direct quote of his plea to God is a
symbolic gesture dramatically describing
his helplessness.

(SP)
He refers to God's care and guidance in his
work place.

(SP)
Betty's summary of Rolly's testimony
points out God's love and care for his
children.
(SL)
Symbolism here is in Betty"s reference to
the Cebuano word pasagad (leave out),
which makes the truth of God's guidance
more emphatic.

(Perception)
Betty perceives God's love is always true.
It is the people who forget.
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Let us continue. Let us first sing
"In Everything Give Thanks." (The group
sings the song.)
(Betty Buo) I also thank God in
my life. He has not been lacking (kulang) .
In fact, it is overflowing. It is more than
my expectations. He is truly good in my
life in spite of all the temptations
(pagsulay) and problems. It's only with
Christ and to him we focus our eyes. We
should not be weak or discouraged. He is
really good.
Even today, I was over-confident,
because Willy and I had an agreement that
he will lead the Bible study time today, but
he's not here due to a abrupt change from
an activity at the Bible college. So, I said,
"Lord." Why should I [worry], when I trust
in Him. With this, maybe with others, I
should have no hesitation. So, I asked for
guidance on what the needs are for your
people. I was brought to this book, which
we will talk about.
If you have your Bibles, open it to
Psalms 119: 11. This is one of the first few
verses that I have memorized. I'll ask
somebody to read, please. (Tata and Bebot
read.)
(Prayer: Betty Buo) God, thank
you for your word you have given to us
tonight. We pray 0 Lord that you will
bless this. You will meet and fill up all our
needs tonight about our spiritual concerns.
You will be blessed and bless even the one
who will deliver your word. I know I
cannot do anything without you. We need
your help (tabang). I ask your Holy Spirit
to teach me, to use my lips and also to
those who will listen to your words. Bless
their hearts. Bless each word (pulong) and
phrase, that we will talk about these, and
live these out in our daily walk. Thank you
for what you will do in our lives. We claim
the victory in Jesus name, amen.
(Transcript SV -10, pp. 66-73)

(SL)
Betty's use of the Cebuano term kulang
refers to God's abundance. The contrast
between the term, which means, "not
lacking," and God's provision is where the
symbolic meaning comes out.
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At this point, I ran out of audio-tape space (cassette tape cartridge). The previous
group dialogue was too lengthy, a little longer than usual. I used a back-up tape recorder,
which does not have a good acoustic pick-up, and my usual written notes. Thus, I had to
reflect this documentation of the same group meeting by way of summaries.
(Start of Summary)
Betty Buo explains Psalms 119: 11.
How do we read God's Word? Why is it
important for us to care (amping) for God's
Word in our heart? She quotes, Mark
13 :31," . His word will remain," and in
II Timothy 3: 16, where it states, "All
scripture is inspired
" She also reads
Matthew 12:34. "Out of the abundance of
the heart." All these quotes lead to the
proposition that a Christian who is full of
God's Word will have the fear of God and
abhor sin.
"How is our reading God's Word?
Let us examine ourselves first, see where
God's Word is in our hearts, before
blaming others." She shares a personal
testimony how television has occupied her
time and distracted her from the work of
God. The Lord took it away. The
television set was busted.
She reads Matthew 12:34. "What is
in our hearts? Strife, hate, envy?" Toto
and Rolly smile in cognizance. "Are we
striving [tinguha] to fill our hearts with
God's Word?" She refers to Toto's verse in
Job 23: 12. "Let us examine ourselves why
God's Word does not settle in our hearts."
She testifies to being personally blessed by
the enthusiasm of the children last night.
"For me too, I was blessed. I said: 'God,
You know their hearts and the reason why
they strive [tinguha] to be here, and
bringing their children, even the little ones.
They followed [sunod] your desires. They
want to listen to Your Word. '"

(SP)
Betty shares of God's correction in her life.

(Responsibility)
Betty' s narration of her prayer for the
brethren reflects her deep concern and
godly compassion. Her malasakit (sense of
concern) is for the benefit of the people that
they will grow in the Lord.
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She shares a testimony of God's assurance.
"There is no place for worries." The verse
last night spoke to her. She did not cite the
verse.
"Our hearts need to be fearful of
God.
We need to live out our Bible
knowledge . . Faith without works is dead
Try God . God fulfills [Gitagbaw sa
Ginoo].
We should be ashamed of
(Reciprocity)
ourselves before God. [Maulaw ta
sa
Betty refers to the Filipino concept of hiya
Ginoo.]"
Betty prays at the end of her Bible
(shame or sense of propriety). This is a
sharing. (Sa Imong pakigsulti sa ita
.)
social value but she employs it religiously,
"For Your talk with them.
" She prays
which means not to put God to shame with
for forgiveness and the fear of God. She
an unfruitful faith.
prays for a thirst for God's Word.
The group goes to the time for the
(Commitment)
offering. They sing the offering song while Her prayer brings the whole group
passing the offering plate.
together. She treats the group as one.
After the prayer, there was a time
for taking the offering with an offering
song. Toto asks prayer for a work mate.
He needs a strong witness and to settle
things with this work mate. Betty
encourages the group to pray for Toto in
his desire to reach out to Andy, the
husband of Daday. Toto requests for
encouragement (dasig). Lani and Tata also
express the same prayer need to the group.
Bebot asks for help (tabang). He
states: Tabangi ko .
He requests prayer (Commitment)
Bebot's request for help portrays group life
for Susan's family, his in-laws. Toto
in action even as members support each
affirmed this by saying, "This is where we
other.
can see the real courage [kaisog] of a
Christian's faith is." Toto quotes II
Corinthians 1:5. Bebot responds, "Now I
am encouraged
I will not let them
(SP)
move me." (Gidasig na hinuon ko .
Toto practices the Christian virtue of
Dili gyud ko magpada-og sa ita.)
persistence and courage.
(Expression)
Toto is determined to make an example of
this crisis. He conveys this with
spontaneity and candor.
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(Decisions)
Bebot finalizes his resolution that he will
not be defeated by the discouragement of
his family
(Responsibility)
Bebot's detennination is clearly showing.
He is full of hope and anticipation of a
brighter future. This is a picture of the
values of Bahala Nat

I requested prayer for our fann.
Toto, Rolly and Bebot ask me some
clarifying details of our situation at the
fann. Rolly asks prayer for his neighbor.
Jojo expresses his need for a good
relationship in their family. Tata asks the
members to pray for her studies. Betty
requests prayer for the mini-concert, the
solicitation letters and members who are no
longer active or consistent in their church
duties. She reviews this prayer list for the
group and leads in a song before the whole
group prayer
As usual, everyone prays at the
same time, some in whispers but mostly
out loud. The recording is unintelligible.
Toto Sapico ends the group prayer
with a closing prayer. After which Betty
leads the group to sing the song, "Jesus
Never Fails:" After the song Betty made
some announcements and ended with this.
(End of Summary)
(Transcript SV-10, pp. 66-73)

(Reciprocity)
Bebot' s response also indicates the value of
utang na loob (debt of gratitude) because
he expresses a feeling of gratefulness for
the help of Toto and the other group
members.

In the same group meeting, the following paragraphs describe San Vicente group life
and interactions between members based on my infonnal interviews and from written notes
about the group meetings. I have identified this segment of the transcript as "commentary."
These paragraphs give substantial

backgroun~

to the Wednesday meeting and explain non-

verbal exchange between San Vicente members.
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(Commentary from Notes 1-29-00,
2-12-00, and 2-18-00)
Bebot Giban shares the problem he
is having with his wife Susan. She is now
avoiding the prayer meeting. Both Toto
Sapico and Betty Buo encourage him to
continue despite this devastating situation.
Toto Sapico speaks highly of
Bebot. In an interview, Toto says, "I am
the one who is encouraging [dasig] him
[Bebot]." It was through the death of
Bebot's daughter that Toto got closer to
him, counseling him, and commending his
determination to follow God despite the
many trials and difficulties.
In another interview, Bebot Giban
commended Toto for his leadership and
maturity. "He is really a good person. He
can do a lot. He is the oldest and longest
member [in San Vicente fellowship]."
When asked however, how Toto is
encouraging (dasig) him, he responded:
''Nobody really encouraged me. I just read
God's word on my own."
This is the setting of these two men.
Toto encourages Bebot saying, "This is
when we can see the real strength [or
courage] of our faith."
Toto also quotes a verse to Bebot.
"For just as the sufferings of Christ is ours
in abundance, so. also our comfort is
abundant through Christ." (NIV, II
Corinthians 1:5) It is in this instant that
Bebot suddenly has a different disposition.
He states: "I will not let them move me."
(Dili gyud ko magpada-og sa ila.)
Bebot Giban narrates to me how
Betty Buo and Willy Abrao talked to his
wife after this prayer meeting. He tells his
wife Susan: "You must trust God or else
the devil will [take over]." (Salig sa Ginoo,
kay kung dili, ang yawa ang kwan.) Susan
Giban obviously is convinced to come back
to the Lord. She comes to the following
prayer meeting.
(Transcript SV-I0, pp. 66-73)

(SP)
Toto and Betty exercise Christian love with
their words of encouragement.
(Expression)
Toto is proud of Bebot's involvement with
the group. Toto is open to the group about
his leadership role.

(Evaluation)
Bebot commends Toto's leadership.
(Reciprocity)
Toto and Bebot are supporting each other.
Both their understanding of encouragement
(dasig) is one that comes from God.
Perhaps dasig is a divine attribute.

(SP) (SC) (Decisions) (Responsibility)
[Please see discussions on pages 116-117.]

(Commitment)
Bebot and Willy ' s efforts show their
concern for each other.
(Responsibility )
Bebot's description of his wife ' s condition
pertains to the religious value of gaba
(divine retribution), where God's visitation
and rewards will eventually come.
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The references to Journal Notes and interviews are my way of locating these
dialogues throughout the documentation process. These notes and interviews become a part
of Transcript Data of the San Vicente group whenever they are cited.
A Summary of the Ten Categories: Results From San Vicente
The following summary portrays the big picture ofTen Categories as they were
employed in this dissertation, and in particular, for the San Vicente small group. First, I will
present a table that graphically illustrates the summary. After this table, I explain in another
section the use of theories interpreting these results and this representation of the Ten
Categories. These are the same theories that I am applying to all Transcript Data and upon
every group dialogue from the four Primary Small Groups.
In this table below, the left column enumerates the Ten Categories. The right column

mentions the two variables of "frequency" and "intensity." Frequency refers to the number
of times a Category occurs in Transcript Data. Intensity indicates the manner by which a
Category is encountered in relation to group interactions and dialogues among two or more
group members. Intensity is represented by an average number based on a rating scale of one
to three, with three as the most intense. I will explain in the next section how each figure is
derived from Transcript Data. What is important now is that these two variables summarize
the use of the Ten Categories.
These two variables are ways of quantifying what are strictly quality-oriented
descriptions of Filipino group life. I use this table mainly as a form of summary and to
present a bird' s-eye-view of group life. In terms of function, this "table of results" gives a
picture of my use of the Ten Categories. In this way, one gets a grasp of all transcripts in a
single instance as well as a view beyond the sample transcript that is given. In other words,
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although this table is not an exact quantitative representation, it is a descriptive summary that
conveys a "feeling" or a total sense of how group members are interacting with one another.
Table 1
Summary-Results: San Vicente

Ten Categories

Frequency

Intensity

(1.) Scriptures or SC
(2.) Symbolic Language or SL
(3.) Spiritual Practice or SP
(4.) Perception
(5.) Expression
(6.) Decisions
(7.) Evaluation
(8.) Commitment
(9.) Reciprocity
(to.) Responsibility

37
105
80
33
46
39
28
70
62
44

2.06
1.82
2.01
2.06
2.09
2.07
1.86
1.76
1.85
1.36

Before I go to the section on application of theories, I should mention a few general
observations in relation to this San Vicente summary portrayed above. The numbers in the
intensity-column are close to two points in a three-point scale. This only indicates a lively
interaction among group members and in a realistic manner. Not all their dialogues are
intense-they do not average in "threes." In the Category of SL, the figure shows the high
number of" 1OS" indicating the people's constant use of symbolism and religious utterance.
This is largely because the San Vicente group members are non-English speakers and use
Cebuano terms in symbolic ways. Overall, the group dialogues portray a lively and
interactive small group.
Application of Theories and Their Description of Transcript Data
The stage of interpretation, more specifically, the process of description and
describing Transcript Data, involves theories proposed by Filipino scholars in the fields of
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Philippine Studies and Filipino Theology and the discipline of Religious Studies. In this first
stage of interpretation, the goal is to give a description or an objective analysis of Transcript
Data. As much as possible, data is left untouched. What is exerted is the identification of
dialogues, group activities or portions of Transcript Data that agrees with the theories of the
scholars and answers the questions from the Ten Categories (see page 16).
Joachim Wach defines a "religious experience" as an intense and integral response to
Ultimate Reality that issues into action (Wach 1958:37). Wach's definition of religious
experience has a paramount bearing on comprehending the operation of small groups in this
study. Four characteristics from this definition function as a criterion for describing and
substantiating group experiences. The four characteristics are intensity, totality or
integration, the nature of response, and the concept of action. All four criteria must be
present in a single encounter if it is to qualify as "an unequivocal characterization of a
[religious] experience" (Wach 1958:37).
Wach' s definition helps in identifying group dialogues and the members' activities
that have intensity and frequency or totality. In effect, this definition is a means of
describing group life or a criterion for engaging Transcript Data in this dissertation. The
occurrence of one or two of the Ten Categories indicates frequency. The involvement of the
group members and their emotional way of expressing their personal experiences constitute
the notion of intensity. Before I explain the mathematical formula used in this summaryresults figure, I need to explain three criteria measuring intensity of the Ten Categories and
their relation to Wach' s definition of a religious experience.
From Wach"s theory cited above, one can follow a set of criteria that measure the
intensity of the Ten Categories. These criteria are enumerated below in their priority. In the

122

first priority, there is ahigh level of group activity. Group members are addressing the
questions posed by the Ten Categories. Also, the description of group life, inherent in the
Ten Categories, is actually occurring in the people' s interactions and group dialogues. These
occurrences should be very obvious within the narration. Features of a group context (or
sub-problem area) are specifically mentioned. There should be a heightened activity defined
by the theories of the scholars. In the second priority, although the Category is not
specifically referred to, its essence is obviously established. This involves some form of
inference. Within the group dialogues, there are indirect descriptions of the features of
religious experience, group interactions, and Filipino social values. In the third priority,
there is a reference to the Ten Categories by way of illustration. In a way, these three criteria
give a numerical appraisal of the process of describing group life through the Ten Categories.
Going back to the table, how do we derive the average number in the intensity column? The
answer is found in the process of labeling and designating the numbers one, two or three to
indicate levels of intensity, with three as most intense. When dialogues refer to a Category in
an actual manner and members use this Category in a very personal way, then I allocate three
points. This is the first (priority) level of actual use. When dialogues employ a Category by
way of inference, then I assign two points. This is the second (priority) level of use by
inference. When members merely illustrate a Category, then I give one point. This is the
third (priority) level of use by illustration. The figure below illustrates these three levels of
intensity. From these numbers that are designated to portions of Transcript Data, I derive the
average of the total occurrence of a Category and, thus, portray the use of the Ten
Categories. 5
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Actual-Use Intensity

(First level, high intensity)

3-points

Inference-Use Intensity

(Second level, mid intensity)

2-points

Illustration-Use Intensity

(Third level, low intensity)

I-point

Figure 9. Criteria for Measuring Intensity in Group Dialogues

Furthermore, the discussion of the religious nature of Filipino social values has
material bearing on the process of describing group life and measuring the frequency and
intensity of the Ten Categories. I refer the readers to Chapter 2 (see pages 60-67).
Whenever group members mention a Filipino social value or express this value in one 's
monologues, then I indicate this as an occurrence, or the item of frequency. When they
describe their cultural experiences with great detail or emotion and in reference to two or
more social values, then I describe that experience to be with intensity and assign numbers
one, two or three to portray levels of intensity. Theories from Wach and other Filipino
writers define these levels of intense group experience. Thus, there is a quantitative way of
indicating this quality of group life.

In summary, these theories mentioned from Joachim Wach and other Filipino
scholars provide a way of summarizing the use of the Ten Categories. Three criteria of
measuring the Ten Categories present a list of numbers which, although not meant to be a
purely quantitative figure, describes the total life of a small group in a very graphic manner.
Young Adults Sunday School
The Young Adults Sunday School group meets every Sunday morning at about nine
in the morning. These small group meetings are time constrained and mainly content-based.
It is only at later meetings that the leaders allowed time for expressing concerns for prayer
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and recounting personal events during the past week. Dialogues are in English mixed with
the regional language Cebuano as well as the national language of Tagalog.
Background of Young Adults Small Group
The Young Adults ' group is a recent organization within the Butuan Free Methodist
Church (BFMC). The members are mostly unmarried and in their twenties. The group is
about a year old. It was formally organized in August of 1999. The group' s Sunday school
class is the only meeting the members go to on a weekly basis. Most of the members are
present during these Sunday morning meetings. Some of the members do not attend because
they have other church obligations or are teaching a class in the children's department.
Nonetheless, everyone participates in events sponsored by the Young Adults group and held
outside the Sunday school.
When it started, the group was constantly finding a place in the total ministry of the
local church (BFMC). Members sponsored a free medical-dental clinic at the Fiftieth
Anniversary Celebration on September 25 , 1999. They also led a church-wide all-night
prayer meeting on November 19, 1999. Different cell groups were organized among the
members. Although these groups were not meeting consistently, the members were very
excited about these activities. The Young Adult group met occasionally for fun activities. In
all these activities, the members were seeking their role in the church and defining their
identity as a legitimate fellowship of the Butuan congregation.
Gary Lasala is the recognized leader of the group. Marcelo Furio helps out in the
Sunday school teaching. Both are Free Methodist pastors and have families of their own.
Gary is officially assigned to the Butuan congregation, while Marcelo is with the Bible
college (Light and Life Bible College or LLBC) and only volunteers his time with the Young
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Adults ministry. Both leaders are deeply committed to the growth of the small group and
total ministry ofBFMC.
On one occasion, Gary shares with the group his frustration with the music ministry
ofBFMC. He feels he cannot lead worship when he is always interrupted and his music cut
short by the senior pastors of the church during the praise and worship time. He feels he is
too restrained. He expresses fear that he is not making an impact on the lives of the members
of the Butuan church.
By February 2000, he is full of praises for God's answer to his prayer for a Saturday
cell group meeting with some of the young adult members. He testifies of God's spiritual
strength and presence. On this Sunday morning, the group members are responding with
enthusiasm and openness. Most of the young adults are more expressive than usual. They
elaborate details of victory and struggles to the group. At the end, Gary exclaims with
satisfaction saying, "Our sharing is so neat."
A Sample Transcript of the Young Adults Group
The sample transcript of the Young Adults Sunday School group below is typical of
the later group meetings where individual members are given time to share, as opposed to a
lecture type meeting. 6 This particular meeting focuses on the topic of fear, which is also the
sermon topic of the early morning service of Butuan Free Methodist Church (BFMC). Gary
Lasala is leading the group discussion. There are eleven of us with two visitors. Half of the
class members come in late.
(Gary Lasala) Welcome to the
young adults -class. Actually there are a
number of members in our class but we are
only a few now. (l joke about why they're
late. Gary asks me to lead in an opening
prayer.)
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(Prayer: Me) (I pray in Tagalog.)
Lord, thank you for the message we receive
this morning. Thank you Lord for giving
us the strength [kakayahan] to obey you.
In our Sunday school we pray that it will
add more help and strength and stability so
we can obey you.
Thank you too for the presence of
Chuck and Mimi. Lead our other members
who are still coming this way. Prod them
to join us here, so that they can share what
You are doing in their lives. Also with us
too. Guide pastor Gary in leading our
Bible study. In Jesus name, amen.
(Gary Lasala) Last Sunday we were
talking about seeking God first. Pastor can
we just leave this Sunday School lesson and
let us talk about the message this morning;
about fear. J know we all have fears. One
preacher said that there are healthy fears.
(Gary chuckles.)
(Me.) For me, I thought aboutfear
as
(Gary) (He cuts in.) Yes, J think we
can turn this into a small group. We can
just share about the message. I believe
God has spoken to us. Let's talk about the
message this morning. I felt that this
morning was okay, all about fear and
healthy fears. The preacher talked about
three things.
(Gary, Betty and I go through the
sermon summary: There were three ways
of fighting away fear. One is remembering
what Christ has done. Two is recognizing
who Jesus is in our lives and from
Scriptures. Last is relying on the presence
of Jesus.)
(Gary Lasala) Do we have fears?
(He chuckles.)
(Betty Buo) Sometimes!
(Gary Lasala) Only sometimes.
What I like about the sermon is that
he said, "There are fears. Fear is not
always there." Is this what he said? (Betty
says, "yes.") Sometimes fears come and

(Commitment)
I pray for the absent members. This kind
of prayer is common to this small group. It
functions to strengthen group solidarity.
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go, and another storm will come.
l hallefears too. Even though 1 am
a pastor, 1 am not excused from this. I
have many fears. Fears in thefamity, of the
future. Fear in the ministry. Sometimes,
there are pressures. [These fears] wear me
out. Sometimes this will stop me from
working.
It is really uneasy (Lain kaayo).
(Chuck) (He uses Tagalog.) What
are your healthy fears, then?
(Gary) (He laughs.) That's right.
I'm still looking for my healthy fears. The
fear I am feeling is .
(He is interrupted by Chuck.)
(Chuck) (He uses Tagalog all
throughout.) 1 think there are healthy fears
(unintelligible). For me, 1 went through
eight car accidents and these happened
even before I began driving. Now that I am
driving, I have this fear of another accident.
So, I am being more careful in driving. In
a sense, it is helpful, that I experience the
accidents before 1 started driving. I am
now more careful. This is the only thought
I have about the topic. At least it keeps you
away from doing something bad.
(Betty Buo) Last night, I talked to
one of the Daygon (singing) group
members. I shared to him and he shared
one of his rears-fear of death. It was
really neat (nindot) how God's presence led
me. After he received the assurance, all his
fears . 1 could really see his response
after he received the assurance. Before, I
asked him about the first question: Is he
sure? We really don't hold our life [in our
own hands] right? So [I asked him] "Are
you sure when life is taken away from you,
anytime, you are assured you will go to
heaven? His answer to me was, "no"; he is
not sure. But after he was assured, and he
[made the step] to accept the assurance. I
saw his reaction. His fears were gone, [that
is] his fear of death. So, this is what I

(Expression)
Gary's confession, although not very
specific, deals with very sensitive issues.
He feels he can open up to this small
group.
(Responsibility)
Gary's description of fear and lain
(uneasiness) in his life refers to the Filipino
value for loob (inner being, or in Cebuano,
buot or kabubut-on). When this value is
violated, the person experiences inner
turmoil. When the value is in tune with
God's will, then the person has inner
harmony.

(Expression)
Although this is Chuck's first time visit, he
feels comfortable with the group to share
this personal experience.

(SP)
Betty explains to the group about God's
abiding presence. Her story applies this
truth.

(Expression)
Betty is open to the group. She feels that
the members can understand her joyful
experience though they were not present at
the event she is narrating.
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experienced last night. I saw the joy in
him. He keeps repeating to us the joy and
happiness he received. The fear of death
was taken away.
Now, in our sermon this morning, it
is problems, or the storms in our lives [that
bring fear].
(Marcelo Furio comes in late.)
(Gary Lasala) Pastor Nonoy
(Marcelo), did you worship this morning?
Weare discussing now the message
of Mark 6:45-52. The disciples have fears.
When they saw Jesus walking over the
water, [they' re terrified]. "It's a ghost."
So they have fears. The storm was also
worst. Abbott spiritualized this saying,
"There are storms in our lives and these
storms create fear in us." He also said,
there are healthy fears. So we have made
this in a cell group setting, so we can share
about our own fears.
(Start of Summary)
I share the idea of the connection
between fear and pain. I affirmed Chuck 's
story of the car accident. Chuck also
contributes to this connection, by referring
again to his story. Marcelo cites some
theological use of the word fear, such as
"fear of God is the beginning of wisdom."
He shares a personal dilemma in a general
sense. "How can I be successful? But
through testImony of others, of God's
sustaining grace, we are able to go on."
Fear can then help.
I shared about my fear of being
misinterpreted. Steve Fitch 's presence
drove me to persuade pastors to use the
cell-based ministry. I got emotional and
stopped talking.
(End of Summary.)
(Gary Lasala) For me it's different.
I am so anxious about the future. I have
this fear. I am considering many things,
family, ministry, and my work. There are
things that keep bothering me. I am also
considering what it could be. I am tom.

(Expression) (Commitment)
Gary is getting very personal here. This is
almost like a confession. He shares to the
group a few possibilities about his future.
He is, in a way, asking for the members'
support, which will be coming in the
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The thought that I could end up in another
ministry
there are too many [thoughts].

future. This brings the group together.
(SP)
Gary practices the virtue of faithfulness,
and of being true to his pastoral calling.

Fear is there again [I keep thinking] what if
this or that is taken away, or maybe people
leave. Fear is here again (napod). Most of
the time, I feel so tired, just thinking about
fear. Sometimes, I no longer think; my
mind goes blank. There' s no more
coordination. Sometimes I do other things.
Sometimes I say other things (lain
maisulti). My thoughts are also different
(lain nga huna huna).

Fear is really great in my life. I thank God
for the message today that Jesus is with us
in our little boats. This is the assurance
that we have, that I have.
It's not just small storms, but tidal
waves. I am really [confused]. Outwardly,
perhaps I look okay but inside, the storm is
worse. And I believe the message this
morning is the right message for me. It
helps.
(Rose Ibarra comes in late.)
(Marcelo Furio) Another difficult
side of fear is when you live [life
accordingJ·to a certain expectation and
you can't cope up [with it}. The pressure is
inside.
(Marcelo explains the role of
expectations both from friends and other
non-friends in bringing out fear. The
pressure of not meeting the expectations is
a source of fear. Betty shares a personal
victory over fear.)
(Betty) There was this experience
from San Vicente. This was my first
encounter of such a problem. I [prayed],
"Lord why me? I am a woman. How can 1
do this?" The problem involved persons
with long knives and machetes. (The

(Perception)
Gary sees the effects of fear in his life. He
is sensitive to the spiritual debacle this
experience has on his pastoral work. The
Cebuano word lain (different or weird)
indicates intensity here.
(Responsibility)
Gary's fear is a hindrance to his
relationship to God. He is experiencing
spiritual disharmony, which is an element
of loob (inner self).
(Responsibility)
Gary's description refers to the value of
ginhawa (well being). This value brings
the religious reality that it is only with God
one can find total and final well being.

(Expression)
Betty opens up to the group. She shares a
personal lesson that she received from God.
(SP)
Her story points to the principle that God is
always there to deliver his children.
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group members gasp in amazement.) They
came and asked me, "pastor, you need to
go there because they are [close to
fighting]." It was only then 1 felt fear. It
was almost like giving birth.
(Glacy Ambos, Lyn Pintor, and
Gaga Bohol come in late.)
(There' s some commotion because
of the latecomers, Glacy, Lyn, and Gaga.
Also Gary prepared coffee for some class
members.)
(Betty) (She continues.) These
people were brandishing their bolos and 1
have to stop them. [I needed to] stay in the
middle. Before 1 went, 1 prayed, "Lord 1
can't do this. This is too much." It was
like giving birth there in the kitchen. 1 was
really trembling. But the message this
morning [spoke to me]. It was through
that, that this storm was stilled. "It is I,
says God."
After 1 prayed the fear was taken
away. It was after then that 1 went to stop
the fight. 1 really saw the long sharp bolos.
(I cut in to ask a question, but she keeps
going.) They came with knives but 1 knew
God was with me. He said, "It is I, do not
be afraid."

(SL)
Betty' s prayer is symbolically portraying
her inner struggle. There is emphasis when
she employs quotes and creative dialogue
of her past prayers.

(Responsibility)
When Betty confronts the persons with
long machetes and bolos, she is drawing on
the social value of Bahala Na ("Come what
may!"). Her action is not just a total
abandon, but more like a total trust that
God will deliver her and help her through
this crisis.
(Perception)
She understands that God is the one who
can deliver her. She perceives this
situation spiritually.
(SC)
She uses this quote, probably referring to
Jesus ' words comforting the disciples in
the boat in the midst of the storm at the
lake. She strategically employs the quote
to bring emphasis and biblical
interpretation to her experience.

So 1 went and stood in the midst
and mediated for each. By then 1 already
had no fear. (She repeats some elements of
the story. She is distracted by the coffee
preparations. )

(SP)
Betty exercises her faith and plunges to a
dangerous situation to stop an incoming
violent encounter between two people. She
trusts God.
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(Gary re-orients the latecomers
about the topic and the approach. The
group changes atmosphere. Marcelo and
Lyn are chatting. There 's a long pause.
Gary later on takes control and goes back
to the topic. I ask a question on anxiety
and fear. Chuck answers very eloquently.
"Anxiety is a by-product of fear.")
(Gary Lasala) How do you [face}
fear that come to your life? What are your
experiences and what did you do?
I am sure we have many different
approaches. How do we deal withfear?
Or should we just be ignorant about this?
Or just run away from it, as mentioned by
Abbott. Some people do this. What did
you do? What do you do when fear
comes?
(Glacy Ambos) What helps me is
to share [it out]. It really helps me, when I
share it to others. Sometimes, [when fear
comes] I forget about God and reading the
Bible. You forget. Because of fear there is
doubt. But when we share to others, they
are able to give encouragement. They are
able to assess your situation. (Gary
summarizes.) Only to people whom you
trust.
(Gary and I affirm the point about
trust. Marcelo shares a joke.)
(Marcelo) It is important that you
fear the person you trust. (Everyone laughs
at this irony.)
(Chuck) (He uses Tagalog and
English.) That is a good point. Without
doubt there is no fear.
(Glacy) For us Christians, we
should really put God first. We are humans
after all. We will really go to other people,
close friends, and family!
I have this experience. In our
family I really cannot share a personal
problem. . (unintelligible). But there's
one I really go to, pastora Virgie. There
has to be a close friend, trusted [and] a
person you can open up; a pastor perhaps.

(SP)
Glacy practices the Christian virtue of trust.
(Expression)
Glacy is being honest about the role of
Christian sisterhood. Other group
members affirm this.

(SP)
Glacy portrays Christian trust towards
Christian friends.

(Reciprocity)
She expresses her confidence in her
Christian friend and confidant, Virgie.
This expression is a description of the
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In all times she can really help you, in all
your needs.
(The group is quiet and listening intently.)

value for strong community life illustrated
by utang na loob (reciprocal obligations).
(Commitment)
Glacy's story reinforces the mutual
exchange that members have towards each
other. Members are encouraged to find
their trusted friend or confidant from
among the group membership.

(Gary shares Abbott's morning
sermon, how there are 350 instances where
"fear" is mentioned in the Bible. "It is very
normal." Glacy repeats her sharing about
trusting other people through the Holy
Spirit. I share about the risk involved in
sharing and trusting people.)
(Daisy comes in late.)
(Lyn Pintor) For me, too, Pastor,
especially with my job in Cambodia, there
is really fear. The first thing I did was to
pray. "Lord is it really your will for me? "
My prayer is that if it's not His will, then
He will give me hindrances so that I really
can't leave. Then I started opening up to
other people, regarding their view of the
place, Cambodia.

(Decisions)
Glacy's story of her trusted friend Virgie
portrays the process of decision making in
her (Glacy' s) life. She first consults her
most trusted friends before doing any
deliberation.

(Perception)
Lyn's first reaction demonstrates her
comprehension of her dilemma. She prays
first because she knows this is a spiritual
concern more than anything else.
(SP)
She practices the importance of prayer in a
Christian's life. She prays in the midst of
changes in her life.
(Responsibility )
The content of Lyn' s prayer illustrates the
Filipino understanding of Bahala Na! or
the value for taking risk. Hindrances to a
personal action function as warning signals
to redefine God's guidance.
(SL)
Lyn quotes her past prayers to indicate the
gravity of her decisions.

I received all these feedback, both positive
and negative. Sometimes the negative has
a stronger impact on me. There was this

(Expression)
Lyn trusts the group. She has confidence
that her stories will be taken as they are.
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one time a friend said, "It's not a safe place
for you to go there, especially for a woman
like you and being alone there. You should
not go there." (The group members smile
approvingly. )
What I did since I knew there were
Christians there such as pastora Pol, I
emailed her. I said: "Pastora Pol, I have
decided to take the job there. So please
give me your advice." She advised me that
it's okay. In fact when she was here, I
really took time to meet her. (The group
laughs with her.) We had lunch out at
Weegols [restaurant]. I really wanted to
hear [it] directly from her lips that, "It's a
safe place." Later on, I also got [other
infonnation] from an insider of the
organization. They said, "Everything will
be fine here. Somebody will pick you up
from the airport. The fact that they were
prepared and had set a place for me gave
me a sense of comfort. (She laughs in total
relief and joy. She is very candid at this
point.)
Last Friday, I had a lunch out with
my dean of the college of law. I shared this
to her, too. I was really justfeeling the
waters. That was what I really did. My
dean said, "You will not be happy there."
(Some group members gasp.) "It's a
backward country." (All the group
members laugh at this tum of events.) So, I
was really in a state of approach-avoidance
conflict (urong-sulong) . Until now, I still
have not booked my flight. I am supposed
to book my trip this seventh. But I told the
Cambodia people that it's a tentative
schedule. (She laughs again.) But I have
already decided to go. Of course it is an
adventure into the unknown. With all these
views, what really would I feel when I am
already there? Anyway, I have God with
me [for help]. I still believe that if it's not
really His will, then He will really not
allow me to go. So that is my [decision]
now, despite all these views.

(SP)
Lyn exercises the Christian practice of
consulting one 's spiritual advisers and
church leaders.

(Decisions)
Lyn describes the procedure of making her
decisions. She refers to the temporary
nature of her plans, but her decision is
final.

(SC)
She presents a principle that God is with
her. She alludes to this principle with final
authority
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(Start of Summary.)
Gary summarizes: "Face the fear."
Marcelo jokes about the land mines in
Cambodia. Members burst out laughing.
Everyone is in high spirits obviously happy
for Lyn ' s decision. Betty shares the three
summaries of Mark Abbott's sermon this
morning. She points out her San Vicente
experience and on "relying on God's
presence."
Gary goes back to the biblical story
and pointed out Jesus' presence in the boat.
Marcelo cites the need for trust; "you of
little faith." He also refers to Moses and
his fear and mistrust. Moses could not
enter the promise land. The Sunday school
bell rings indicating the end of the class
hour. Gary and Marcelo's discussions
constitute the summary of the class session
and the sermon' s topic. Marcelo suggests
to "postponing the emotion." Gary picks
this up. Lyn cracks a joke. Glacy also
shares a short summary. Both are
unintelligible. Gary cuts Glacy to
announce the end of the class. Gary
enumerates again the three sermon
summaries. Glacy again shares a onesentence conclusion.
(End of Summary.)
(Gary Lasala) Let us close this with
prayer. Let us ask pastor Nonoy (Marcelo)
and let us pray for Marlyn (Lyn) and her
travel. She has decided to go, but she has
still unclear things. (Group members say
"unclear fears" to deliver a funny pun.) So
I'm sure we all have fears, so maybe pastor
Nonoy can include everyone. Mention
Marlyn and her travels.
(Prayer: Marcelo Furio) Father in
heaven how grateful we are. We know who
you are and what you have done. We can
rely on Your presence with us. Lord thank
you for what you have done in our lives,

(Responsibility)
Lyn describes her beliefin God's will and
guidance. Because there are no hindrances,
it signifies that this is God's will in her life.
This position is reminiscent of the Filipino
value of Bahala Na!

(Commitment)
This prayer for Lyn strengthens the
members support for each other.
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especially in times offears, you are always
there. Lord, teach us how to overcome
fear. You have not said we will not
experience, but [instead you said} we will
overcome it through you. Oh God, this
morning we are so thankful for the many
experiences ofyour children. From our
group view to our persona/lives, Lord we
realized we are not exempted from this kind
of things in us; thefear.
But we praise You, as You have
said, this can help us. Through the
different experiences, we will be drawn
closer to you. We have to acknowledge you
and realize that by our own strength we are
nothing. So this morning you have seen
your children, each one of us has
aspirations in our lives, confusion and
anxiety, some bottled up fear. But we
thank you because you remind us. Lord
you know what is in our hearts. So we
commit all these things to you. Guide us,
illumine us, enlighten our minds and help
us to decide on your will. Lord, increase
our faith and we continue to trust in you.
As you have said, in our fears, we have
many faults, we have failed you, to trust in
the most powerful. So, may it be, you will
find us committing ourselves to you and
surrendering our lives to you.
Even for Marlyn and the decisions;
for this big step she is going to do and it
means a leap offaith even forward to the
unknowns. Bless her oh God. Continue to
give her peace; that this is Your will for
her life. This morning we commit
ourselves; we give all our worries to you.
Because it is you who said "come to me
those who are heavily burdened, and I will
give you rest." This is your promise. We
claim this promise and we praise you that
we can experience the reality of this
promise. Thank you. Dismiss us with
peace and the assurance that you are really
with us. In Jesus name, amen.
(Transcript YA-12, pp. 63-69)

(SC)
Marcelo describes a spiritual truth that
God's children will overcome difficult
times.
(Perception)
Marcelo' s prayer is an interpretation of
Lyn 's situation. He perceives God's
primary role in her life.
(SC)
He also mentions a principle that difficult
experiences bring God's people closer to
God. He refers to this principle as
scriptural truth.

(Commitment)
His prayer for Lyn brings a personal touch
to her crisis. The other members who are
listening are persuaded of the group's
commitment for each other.

(SC)
Marcelo quotes Matthew 11 :28. He cites
this verse as a summary of his prayer as
well as an interpretation ofLyn's dilemma.
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A Summary of the Ten Categories: Results From Young Adults
This transcript presents group interactions of the members of the Young Adults
Sunday school group. Decisions are illustrated through the dialogues ofLyn Pintor and
Betty Buo. Other members express a sense of trust and openness to the group. Marcelo
Furio' s prayer recapitulates group life occurring in this particular meeting. The table below
is a summary of this active life in small groups.
Table 2
Summary-Results: Young Adults
Ten Categories

Frequency*

Intensity**

(1.) Scriptures or SC
(2.) Symbolic Language or SL
(3 .) Spiritual Practice or SP
(4.) Perception
(5.) Expression
(6.) Decisions
(7.) Evaluation
(8.) Commitment
(9.) Reciprocity
(10.) Responsibility

30
27
52
33
41
17
13
15
21
22

1.61
1.82
1.87
2.07
2.00
1.70
1.61
2.63
1.95
2.46

* Number of times Categories occur
during a dialogue.
** Average number for citations of a
Category

The summary-results of this particular Young Adults ' transcript show that the
intensity-column is less than a two-point average. This only proves that this small group is a
content-based and lecture-driven meeting. Looking back, there were three times when only
the leader and one other person spoke throughout the whole Sunday school time.
Nonetheless, group interaction in general is participatory and directed. In the categories of
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"Commitment" and "Responsibility," there are high levels of intensity among the members.
This can be attributed to the group members' youthful enthusiasm and new leadership roles
in the local church. Most of the members are holding official roles in the local church and
the annual conference. They are excited about their contributions to the life of the Butuan
church (BFMC). Overall, small group vitality is present.
Men ' s Prayer Meeting
The Men 's Prayer group is another content-based group meeting, just like the Young
Adults Sunday school group. About two-thirds of the group meeting is spent on a sermon or
devotional talk. Moreover, during this devotional talk, the members are not encouraged to
interact with the speaker. The only time the members get to share openly with the group is
during the "thanksgiving and praises" time. This is a time when they exchange stories of
God's goodness in each one' s life. The narration is usually in a monologue format, without
interruptions from the other members.
Background of Men 's Prayer Small Group
The Men ' s Prayer group meets for its weekly prayer meeting every Friday evenings
at the premises of the Butuan Free Methodist church (BFMC). The group is sometimes
referred to as the local BFMC chapter of the Men's Ministries International or MMI. The
group members have a long history. Most of the current members have been with the MMI
ministry of the BFMC since 1984. This local MMI group has an extended influence over the
other local MMI groups in the vicinity and around the different Free Methodist MMI Area,
District, and Conference chapters, or the denomination 's political boundaries.
The members of the local MMI of the BFMC, this Men 's Group, are proud of their
history. They are serious about their influence over the different Free Methodist ministries.
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Over half of the group members are officers of an MMI chapter, members of significant
church boards in the area, district or conference level, and active participants of several
working committees. Two are ordained pastors and another two are lay pastors. Five of the
members consider themselves as church-planters. Obviously, there is a prestige attached to
being a member of the Men 's Prayer group.
I joined the group on September 3, 1999 with the purpose of documenting the group
life every Friday evening. I knew most of the members in my capacity as a youth member of
BFMC and as a Free Methodist pastor of a neighboring conference. I came at a significant
time because of three important events in the life of the Butuan congregation. These three
th

were the September 18 Baptism Service of the BFMC, the Free Methodist (FM) General
Conference celebration of the 50th year anniversary of the denomination in the Philippines,
which was held in BFMC, and the March 2000 yearly meeting of the Northern Mindanao
Annual Conference (NMAC). There were other events, but these three dominated much of
the members ' time and energy. Decisions and activities from these three events occupied
much of the group discussions.

lun Abbul is one of the lay pastors from the group. He is a lawyer by profession and
works at the justice department of the province of Agusan as a government prosecutor. He
spends his spare time with the various activities of the BFMC, such as in church planting
projects, Bible studies, and other evangelistic efforts. He considers himself to be an
evangelist. He takes pride in leading the local Butuan MMI group in a church planting effort
at Ubod-ubod, a barrio close to the city. He has a deep commitment for the MMI activities.
On one occasion, he cites the many positions he held as an officer of the MMI on almost
every local, area, district, and conference level. Gamay Manchera describes lun Abbul's
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leadership as one with sacrifices and authority. In an interview, Gamay states: "Abbul is a
better leader because he reprimands anyone, when the members miss their obligations to go
to our prayer meeting." Despite Jun 's busy schedule with his work as a prosecutor and in
spite of his bout with diabetes, he always finds time to be at church meetings. Although he
holds no office with the local MMI, the members of the Butuan congregation acknowledge
his leadership in the conference (NMAC) and recognize his passion for the ministry.
Members of this group are involved in many activities. Although in the past the
members have sponsored a church plant project, this year they are leading the jail evangelism
at the city prison facility. They also do volunteer work for other churches helping in
carpentry, masonry, electrical, and other construction work. The scheduling for these
voluntary activities are sources of conflict at their Friday prayer meetings. There seems to be
difficulty in finding a common time. On top of these, there are three Sunday school classes
for the Butuan local MMI group and two Bible studies at the homes of MMI members.
These various activities are too much for everybody. Considering the other church activities,
district meetings, and conference involvement, the members get frustrated. The pressure to
participate and the desire to uphold the group ' s tradition of being at the forefront of these
activities leave the members confused and exasperated. On their Friday meetings, the
members spend a significant length of time discussing little details about schedules and
attendance to various projects. The exchange, it seems, never ends on a positive note.
Joel Margin is the senior pastor of the Butuan Free Methodist Church (BFMC).
Together with Jun Abbul, they take turns in leading the devotional talk for the Friday group
meetings. Joel is not directly responsible for these meetings. He does not plan for the details
of the meetings; he is only there in his capacity as the pastor ofBFMC. Despite this
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predicament, Joel is very appreciative of the members ' commitment to the local church and
their dedication to a life of prayer. Perhaps, the sample transcript below will better illustrate
the social dynamics in this Men' s Prayer group.
Sample Transcript of the Men 's Prayer Group
The following transcript, a third audio recording of the Men 's Prayer group meeting,
portrays a more interactive experience with the group. It is more interactive because the
group has Joel as their devotional speaker. On most days, the devotional talk takes twothirds of the time. This evening, Joel's talk is short and members dialogue more openly.
The group meeting starts with Gamay Manchera leading songs and short prayers in
preparation for the group dialogue. After the songs, Daniel Faelnar begins to present his
monologue.
(Daniel Faelnar) I thank God for
the life He gave, for our home. We have
overcome (haw-as) [many] sicknesses that
are bothering our lives. These good things
are what God did to us now. I also thank
God for this day and I can still do service
to God. I bring back the glory and praise to
Him.
(Gamay Manchera) I also thank
God for His' goodness. Thanks for the
prayers. I was not able to do voluntary
work (pahina) because I've got a lot of
work. Thanks God for He gives me work.
For this week thank God for supplying [our
needs] (supZagar) , and thank you also for
good health for all of us, He takes care of
us (atiman). I thank God for His goodness
and we are happy in serving. I bring back
the praise and glory.
(Abner Olohan) I also thank God
for what He has done in our lives. I thank
Him also for supplying all our needs
(supZagar). I also thank Him since
Tuesday, I no longer have to push my

(Reciprocity)
Gamay is apologetic to the group. He feels
an obligation to do voluntary-work for the
benefit of the group. This is a picture of
the social value of utang na Zoob
(reciprocal obligation or debt of gratitude).
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vehicle every morning. It's so difficult to
[push]
(unintelligible) sometimes.
When I push my vehicle, I have to
scramble quickly to get on it, to start it. I
give thanks because when I said.
(unintelligible), to (Manong) my brotherin-law, they also listened, I no longer have
to push every morning. I already have a
battery they sold me.
I also thank God because the sugar
level of my wife is now down, from 310 to
120. She was so relieved after her check
up; brother Acot has a machine kind of a
computer for testing the sugar [level). It's
so neat (nindot) because if the sugar level is
high, it will state "You need a doctor." If
it's too low, sometimes, it seems you'll say
to yourself, "Eat a lot more to grow." This
is the thing. For her case it said, "Good."
The sugar level is now in, shall we say, on
a safe (sakto) level. She is happy.
Yet she still has other concerns
(kahangawa), a little bit, because after this,
her eyes are affected, she has to go through
operation. This what the doctor says that
she really needs to be operated on. This is
really [worse] . (unintelligible). I believe
God has a plan for this. She does not want
an operation, but the doctor says otherwise.
For herself, she said, "I've entrusted
(tugyan) everything to God." This
probably happened but as I said, God has a
purpose (tuyuan) and a concern, a
commitment to God in her life.

(Commitment)
Abner refers to the help of his relative who
is also a member of this Men"s Prayer
group. This is a picture of active
involvement in each other' s lives.

(SP)
Abner mentions God's healing as displayed
in the report regarding his wife' s medical
condition.

(Responsibility)
The value of Bahala Na! (sense of taking
risk) is present in Abner's interpretation of
his wife's medical dilemma. Abner takes
this situation as "God's plan." With this
religious value for taking risk, Filipinos
have the tendency to attribute an
unexplainable circumstance as God's will
or under God's sovereignty. The people 's
response is usually that of dedication or
surrender to God, as captured by Abner's
use of the Cebuano word tugyan
(entrusting one' s self to God or to another).
(SP)
Abner practices the Christian element of
dedication and the act of committing one' s
self to God.

This is why I praise God, in spite of
her sugar level [situation]. As I can see
now, . (unintelligible). She is now

(SL)
His use of his wife's words brings
symbolism to the concept of giving one's
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encouraged (dasig) that her sugar level is
only 120. Every other day, Brother Pacot
volunteered to check her up. We have to
go to his house too [for her check up],
because he has a lot of instruments to use.
(Engineer Silos asks regarding Pacot's
clinic.) He is Perfecto Pacot. I thank God
for this.
(Ben Cerilles) I thank our God for
giving (He pauses!) strength to my body
and a long life. (Group members say,
"Amen!") I'm grateful for my children and
my wife for their good health. I thank
Jesus Christ.

(Flor Silos) Perhaps, you might
take this as funny, because I [told] God this
week. I said, "You know that I don't
usually ask. I prefer not to ask from you
because I [am afraid] you might refuse
(balibad) my request although I know you
can do it. I might be disappointed. I know
you know my needs. I just do not want to
ask that these are my needs. [It is like this]
with me. When someone asks from me, I
have a hard time refusing that person
(balibad). How much more with you,
knowing that You can do it (kaya nimo).
So, if you won't give it to me, [my
tendency] (basi) is to feel disappointment
(hi-ubos). So I just keep silent." (The
group members smile in cognizance to his
personal dilemma.) I thought to myself
[the answer] is not coming. So I just left it.
But today everything was solved
(sol-bad). I really did not think (to-o) He
will help me (tabang). This is why I thank
God greatly. I did not ask because I was
afraid (hadlok) he will refuse (balibad) me
and I will be disappointed (hi-ubos). (The
group members whisper words of
interaction to each other regarding the topic
of the speaker.) What? And also later on, I
did not make a big deal about it (tagad).

life to God.

(SP)
Ben, whose body is half-paralyzed,
exercises faith in his praise for good health.
(Perception)
Ben understands that it is only God who
will bring healing in his life.
(Expression)
Flor's allegorical story here signifies his
openness before God. He shares this
personal conviction to the group without
hesitation.

(Reciprocity)
Utang na loob (debt of gratitude) is
obvious in Flor's testimony. He feels a
religious debt to God affirming the fact that
God is always ready to bless his children.

(SP)
Flor cites an answer to his prayers. He
displays the Christian virtue of
thankfulness.

143

At about four o'clock, however, everything
was solved (so/bad) and I got them all
there. (He changes his tone of voice.) God
really is wonderful (kahibulungan). Really
wonderful.
(Joel Margin) Thank you. Before
we continue in praising God let us sing the
song, "Daygon Ikaw."
(The group sings.)
(Joel continues after the song.)
Anyone else? Who has a thank offering to
God?
(Paeng Ibanez) I also don't want to
pass without praising God, our living God.
He gave additional life to me. [He gave]
the answers to my prayers. He is really
worthy (takas) of praise. I give back the
praise and glory to Him.
(Jun Abbul) I thank God I came.
It's not yet eight o'clock. Thank God. I am
late because I was doing something, even
here until I came back. I thank God that I
was given this opportunity to attend this
meeting. I thank God for the presence of
my friend.

(Commitment)
Jun cites the importance of being present at
this group meeting. He endorses the idea
that everyone should be present, thus
increasing the desire to be committed to the
group.
(Reciprocity)
Jun's comments about Ben reflect the
social value of pakisama (social
acceptance). He appreciates Ben's
presence despite his handicap.

I always wish (hangyo) that he will always
be here every prayer meeting. I believe
that God will give him a miracle, that he
will be healed. I know (to-a) that as he
continues (sige) to attend to our prayer
meeting and before the end of the year, he
will be healed. This is why, the reason, I
always seek (pangita) . Every prayer
meeting he is here. Because I know God
will give a miracle. This is my big thanks,
that God meets (tagbo) our every need,
even in my need for a good health; more
so, that we are strengthened (Zig-on)
everyday in God's grace.

(SC)
Jun explains his conviction of God's
coming healing for Ben. He shares this to
the group with finality.
(Responsibility )
Jun's conviction has hints of Bahala Na!
when he describes God's healing to be
coming in the next year. He is taking a risk
but with a mix of trust in God's answer to
prayers. His desire for Ben 'S healing also
connotes the Filipino values of concern
(malasakit) and love for the helpless and
needy.
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(SL)
I think Jun 's use of the phrase "before the
end of the year," really symbolizes his
concern rather that stating a time frame.
(George Baron) I don't want to pass
this without praising God because I have
received many blessings from Him. Even
with the breakdown of the jeep (truck), it's
still a blessing from God. I thank Him.
That is why, my thankfulness to God
cannot be measured (sukod}. All the
blessings, from the past to now, I give Him
praise (pasidunggan) . I give the praise to
Him.
(Joel Margin) Okay. Let's sing this
one chorus "Great is Thy Faithfulness."
(The group sings. After which, the
discussion shifts to the announcement
time.)
(Joel Margin) Do we have any
announcements? (There's a long pause.) If
we don't have any announcement maybe
some reminders then. One volunteer work
tomorrow. Whoever wants to join we will
do it so we can finish this [project].
(Jun Abbul) What is up with our
baptism tomorrow?
(Joel Margin) We'll have a baptism
tomorrow at Cubi-Cubi. We'll leave here
eight o'clock. Those who will volunteer
tomorrow you can still come, but if you
don't want to and would prefer to go to the
beach, [then] that's still okay. So,
tomorrow you'll stay if you want to
volunteer or if you want to reach CubiCubi, be here by seven-thirty. (Somebody
asks about the number of participants.)
There are about twenty-five who will be
baptized. I really want that many can join
at the baptism. (The group members
discuss the travel and use of different
trucks for the transport of all the people.
The pastor repeats the time schedule for the
two simultaneous events.)

(Perception)
George sees the problem with his vehicle
as a source of God' s blessing. Although,
he does not elaborate, his monologue is
intense.

(Reciprocity)
This voluntary work (pahina) is a project
of the Men ' s Prayer group for the benefit of
the Butuan church (BFMC). Joel, being
the pastor ofBFMC, is indirect about the
invitation for help. Still, Joel's words
subtly employ the social value of utang na
loob (debt of gratitude) stressing the group
members' obligation to this voluntary
work.
(Decisions)
Joel's suggestions reflect the Filipino
process of making decisions. At first, there
is the level of opinion and tentativeness.
Later comes the level of consensus. Last is
the level of finality. In this occasion, the
group members are going through these
three levels.
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(Toto Cruzado) Those who would
go to the beach, once they're done, they can
come here to do volunteer work (pahina).
(Joel) At about one o'clock, after
lunch we can go home. So, if you have
time, it would be good to go to the beach,
so that we could
(The group members
chorus their different positive comments
regarding this event.) This is very
important. Most of those who are going to
be baptized, they're the only ones there.
They usually say, "What would happen
there, pastor? Is it just us?" I said, "No,
the other members of the church will go so
they see your act of acceptance
(pagdawat)." This is why they're so
excited. So, I hope tomorrow, in the
afternoon will be the voluntary service
(pahina) .
(George Baron) The area [Men 's
Ministry International fellowship] will also
be there. (Joel agrees.)
(Toto Cruzado) The problem is
who will stay behind tomorrow, to guide
them, to give instruction as to what to do,
so the job will be unified.
(Joel) There are regular people,
however who work every Saturday. They'll
be. (unintelligible), In the afternoon, we
can later help them. They already know
what to do .. They will pack the soilgrounds here. But the area there is
(unintelligible). (He explains why some
people cannot join because of their
preparations for the 50th year anniversary
celebration. He describes in a jesting
manner how the work will be finished the
day before the celebration.) Any other
announcements? Is it okay with you Fiscal
(lun Abbul) regarding the Cubi-Cubi?
(Jun Abbul) I won't be there
tomorrow. I have a lecture tomorrow. I
was hoping to volunteer tomorrow; [but I
cannot] be there tomorrow because we
have a Judge's Conference.

(Reciprocity)
Joel employs the social values of sakop
(inner group) and loob (inner person). He
appeals to the group members ' sense of
group identity that they should go to
support the new converts, thus
strengthening their uniqueness as Free
Methodists.

(SP)
Joel affirms the unity of believers with his
exhortation for everyone to support these
new converts and candidates for baptism.

(Evaluation)
Joel asserts his leadership in his capacity as
the local church pastor.

(Decisions)
He consults the members for opinions in
this decision to be present at the baptism
service.
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(Joel Margin finalizes the details
and mentions the prospect of going to
another beach area, Masao.)
(Flor Silos) It's not good for a
baptism, to do it at a public place such as
Masao. There are too many people.
(The group members discuss the
merits and demerits of a baptismal service
in front of many outsiders.)
(Daniel Faelnar) The thing is
pastor if the father's group attends this
baptism service, then we'll have to do away
with the volunteer work. (He interrupts the
group discussion and speaks emphatically.)
We should really work so we can finish
this job - . (unintelligible). There might be
only one person working here.
(Joel Margin) Tomorrow
afternoon, we'll still spend some time for
work. On Monday, we'll still continue with
the [previous schedule].
(The group members agree to this
final arrangement to go to the baptism
service in the morning and later, work on
the church grounds in the afternoon.)
(Joel) Before we listen to God's
Word, let us received our offering.
(The group takes the offering and
sings an offering song.)
(Group) (The group members have
a light exchange regarding the expenses for
the beach-baptism tomorrow in relation to
the offering of the evening. Joel leads the
group to the lesson time by reading James
5: 7-15 and saying a prayer afterwards.)
(Prayer: Joel) Permit it Lord as we
meditate on your word, you will go with us
to help us. We give back the glory and
praise to him, in Jesus our Lord and
Savior's name. Amen.
(Joel Margin) Tonight, in my
Bible, it says patience and prayer. The
word "prayer" is a common thing but is
very hard to do. This is why the Word of
God describes patience to us, likening it to
that of a farmer. While he waits for the

(Reciprocity)
Daniel is sarcastic with his comments, and
yet he points out the need to be together,
which is also a reference to the social value
of pakisama (social acceptance).

(Decisions)
Joel's words give a final touch to the
process of arriving at a consensus and
decision.
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harvest, he also waits patiently for the
coming rain and the next season. We know
that prayer has many good benefits
(kaayuhan). Even ifmuch preparation has
been done for the message or even if it is
from the pastor, these will be brought to
naught if there is no prayer.
I have personally felt how
important prayer is. That is why, for
tomorrow, as we have our baptism, I am
happy because God is continually
answering our prayers. Isn't it that we
always include in our prayers our Bible
studies? As I have always said, even
before getting into the topic of baptism, the
Bible study members are asking me,
"When is the schedule for baptism?" This
is so neat (nindot), the way God works. I
know this is happening because there is
prayer.

(SP)
Joel applies the importance of Christian
prayers.

(Reciprocity)
He appreciates the prayers of the members.
This refers to utang na loob (reciprocal
obligation) where Joel feels a sense of duty
to thank the members for their support
through their prayers.
(Commitment)
Joel's expression of gratitude is uniting the
members' thoughts that their prayers can
make a difference, thus, increasing their
commitment to each other.

One thing also I am thanking God
for is this one person going through my
Bible study, saying "I'm guilty, Pastor,
because of my work. Here there many who
give to me." (He's talking about bribes.)
He is working in the government. "Am I
not sinning, pastor," he/she continues. I
kidded him '(her) that if it's only a small
amount then you are sinning, but if it's a
big sum, then it's okay. (The group
laughs.) I really thank God. Why?
Because, through the study (pagtu-on) of
God's Word he came up with these words,
"Pastor, I am guilty." That is why
(unintelligible ).
One time he/she said, "Pastor, I am
in charge for some examinations with the
government, but now, these people from
Magallanes did not pass. His mind was
changed (balhin ang huna-huna). He took (Responsibility)
This pity (lu-oy) refers to the social value
pity (lu-oy), because [the examinee] had a
family, with children, and they came to him of mercy (awa).
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and brought some prawns. He was
confused, and was undecided whether to
accept the gift. He said, "Pastor, I
accepted, but I told them, my acceptance
does not mean that I will make your
examinations grade high enough for a
passing mark." (The group members react
indicating their familiarity with this form
of bribery.) He said, "I will accept this"
(unintelligible). This is because of our
prayers. It's neat (nindot).
One lady said, "Pastor, at first it
was ninety-five percent, but now, it's one
hundred percent concerning the love of my
husband." That is why, in a wedding party
where they were invited, my husband
brought me with him. I know (sayod) that
these are the fruits of our prayers.
Therefore, as stated here, we should really
have patient prayers. In our constant
prayers, we know that God always answers
our request from Him.
Now, I am so happy, because our
church has many [groups], with the
mothers, youth, our schedule, and monthly
we have the all-night prayer. There are
people in charge for these. This month is
for the mothers. We know that these with
prayers have much result. This meeting
here has great results (kahimu-an). I know,
the church without prayer, may stand, but
with no foundation. We also thank God.
God always supplies and answers our
prayers.
Thus, here in our readings, we are
admonished (tambag) how to do. Ifwe
have difficult things, then we should .
(unintelligible). When there are problems,
we should unite in our prayers. This is
because the prayers of the children of God
have many outcomes (katinguan). That is
why tonight as we go to prayers, let us
claim that He will open the windows of
heaven, and pour out answers to our
prayers. Okay, do we have any request?

(SP) (Commitment)
Joel affirms the members for their prayers.
He practices the significance of corporate
prayer.
(Expression)
Joel is happy with the results of prayers as
seen in the lives of the members o( the
Mothers' Class cell group. He expresses
this happiness openly to the Men's Prayer
group and in his capacity as the local
church pastor.

(SC)
Joel's description of prayer and the church
has a degree of finality. He cites this
principle about corporate prayers to
interpret events within the Butuan church.

(SP)
He cites the importance of praying as a
group.
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(Group) (Joel directs the group
members to the part of the meeting where
each one shares their requests for prayer.)
(Joel Margin) Let's include in our
prayers this September 23rd. As Engineer
Silos said, if these are only a few who will
attend the parade, might as well not do it.
Just imagine the 50th year and then only a
few. Let us pray that God will give a good
weather, and, Mrs. Manchera (Gamay's
wife) said, the Barobo FMC are ready.
They have arranged for a vehicle to bring
them here. They really want to join (api).
So, let us pray for this that God will give a
good weather and for those who are
traveling this way. And the Manila group
will arrive this Tuesday. (I said,
"Wednesday.") Wednesday? Oh, yes, they
will come Wednesday. They'll still be able
to join the parade. Let us include this in
our prayer. (There is a long pause here.)
Do we have any other requests? We are
thankful that God is continually providing
for the needs of our church. Now, let us
continue.
(Ben Cerilles) Pray for my
paralysis.
(Joel) Let us pray for our health.
(Somebody mentions, "Ben.") Okay, we'll
pray for brother Ben. What else?
(Daniel) Pray for the baptism that
nothing will hinder (babag) the people
(Joel Margin) I have an additional
[story] I want to share to you all. This
afternoon, [she] said, "Pastor, I'm worried
(hadlok) that my husband won't let me go
[to the baptism]." Last week, her husband
is already okay. She went to church last
Sunday. Her husband was not with her.
[That day] her necklace was lost in her
home. She was afraid (hadlok) her
husband would say, "Next time don't go to
church anymore. Just watch the house."
She prayed that God will answer. Thank
God. She said, "Pastor, the baptism will
really happen." I said, "Why?" We found

(Commitment)
Joel mentions Flor' s position regarding this
celebration on the 23 rd (anniversary).
Joel's comments are significant in
affirming contributions from the members
primarily because of his role as a local
pastor.

(Commitment)
Joel tells the story of Rosemarie Coral,
from the Mothers' Class cell group. His
comments strengthen the esteem for the
group prayers and allegiance for the group.
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the necklace. (The group members smile
approvingly.) The necklace of her husband
is back. "God is so neat." (Nindot gyud
kaayo ang Ginoo pastor.) So, let us
continue to for this/them so they'll able to
come tomorrow. Okay?
(Ben Cerilles) Let us include the
place of baptism.
(Joel Margin) Yes, let us pray for
that. Anything else?
(George Baron) Let us pray for the
voluntary work.
(Joel Margin) (He interrupts.)
Okay, let us pray for the Area II MMI
(Men ' s Ministries International). Let us
give them the opportunity. Because, for us
here we always have the opportunity
(kahigayunan), let us now give them this
opportunity. Okay! (There is a pause.)

Let us also include in our prayers the
delegates, for their travel here. And for our
joint service this Sept. 26, at the City
Gymnasium. Let us include this in our
prayers. There are no more problems with
the chairs; everything is okay. Let us
continually pray for this, that we'll have
good weather.
(Flor Silos asks for the price
negotiated for the chairs. Some members
discuss the prices of the other chair prices.)
(Joel Margin) Okay let us all stand
up for prayer. Let us not forget to pray for
this: someone from Nasipit will run to
Butuan from La Union, Cabadbaran. [He
will] run this twenty-six. They'll also give
out tracks. Let us join and pray in unison,
and I request (awhag) pastor Abbul in
leading us in a closing prayer.
(Group members pray in concert,
saying their personal prayers aloud
simultaneously. Everything is
unintelligible. I have all of these confusing
audio recording on tape.)
(Transcript MP-03, pp. 18-24)

(Reciprocity)
Joel ' s story illustrates the value of sakop
(inner group). The members who are
listening are all the more motivated to pray
for each other, especially the ones who are
members of the local church.

(Expression)
Joel interrupts George and states with
finality his position regarding this
confusion between the voluntary -work
and baptism service.
(Perception)
Joel's response to George indicates the
importance of the baptism service. He
understands the effect of group support and
encouragement that comes because of the
number of people in attendance.
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Jun Abbul closes the group prayer with a personal prayer. I could not document this
prayer verbatim because I ran out of tape. Gamay Manchera ends the group meeting with a
song "Come Holy Spirit."
A Summary of the Ten Categories: Results From Men 's Prayer
The summary below surveys the group life of the Men's Prayer group as it is
reflected through the members' exercise of the Ten Categories. Some general comments are
fitting at this point. Despite the seemingly individualistic monologues, where speakers talk

with no interruptions from the other group members who are present, transcripts indicate a
group of people who are involved with each other's lives and have a strong desire to seek the
opinion of their peers. In effect, these transcripts from the Men's Prayer group are pictures
of active group life.
Table 3
Summary-Results: Men's Prayer

Ten Categories

Frequency * Intensity**

( 1.) Scriptures or SC
(2.) Symbolic Language or SL
(3 .) Spiritual Practice or SP
(4.) Perception
(5.) Expression
(6.) Decisions
(7.) Evaluation
(8.) Commitment
(9.) Reciprocity
(10.) Responsibility

56
70
94
39
47
21
28
83
66
38

1.45
1.50
1.76
2.04
2.03
1.67
1.94
2.18
1.88
2.02

* Number of times Categories occur
during a dialogue.
** Average number for citations of a
Category
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This summary-result illustrates that the Men 's Prayer group is not as active as the
other two previous small groups when seen through the first three Categories. These three,
SC, SL, and SP, do rely more on an analysis of group dialogues. Since members of this
group tend to talk in monologue fashion, then, the criterion of intensity is rarely reflected in
their transcripts. The other seven Categories, however, portray an active interaction because
the intensity-column is close to the two-point scale.
Mothers' Class Cell Group
The Mothers' Class group is a gender-based collection of individuals. Except for the
leader, all the members are mothers. Most of their dialogues during this Friday meeting are
concerns of the home. The members are very prone to talking at the same time. In the
sample transcript of group dialogues illustrated below, I have to use a lot of summaries and
parenthetical comments to augment the seeming confusion, staccato conversation, and
simultaneous monologues. By and large, the sets of transcript paint a picture of a lively
group with members interacting freely with one another. There is trust among the members.
They have a high respect for their group leader who is also the pastor of their local church.
Background oftbe Mothers " Class Small Group
The Mothers' Class is a group of seven to twelve women who meet every Friday,
around four in the afternoon for a Bible study. Most of the members go to the church
services of the Butuan Free Methodist Church (BFMC). Everyone comes to the church ' s
early morning service at least twice a month. There are about six group members who are
very consistent in going to these Friday meetings.
The group was once connected with the Light and Life Learning Center or LLLC, the
kindergarten school of the denomination in Butuan City. The leader oftbis small group back
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then, was the lady principal of the kindergarten school. The members met as part of the
requirement of being recipients of the Compassion International (CI) ministry. Compassion
(CI) assisted these women by sponsoring the educational expenses of their children.
Affiliation with the local church was not a requirement, except that they would be committed
to a Bible study group and a Christian school for their children. Most of the recipients
welcome this program.
The present leader is Joel Margin, the senior pastor ofBFMC, with the assistance of
his wife Elva Grace Margin. This couple has transfonned this group to become more of a
discussion group with a particular focus on the needs of the mothers. The group is
supposedly open to any mother or woman within the BFMC membership, but it tends to be
limited to these seven to twelve women. Most of the members live within a short distance
from each other close to the local church.
The group members talk about their personal lives and what it means to be a Christian
in their homes and with their non-believing husbands. For instance, Rosemarie Coral shares
her jubilation because her husband is taking her out to a wedding dinner. She exclaims:
"This is the first.time in my life that I am going to a social function with my husband and out
of his own volition." All the mothers applaud her. Although Rosemarie is missing her
baptism day because of this wedding occasion, the group members support her decision to be
with her husband.
Members constantly narrate stories of opposition and ridicule from friends and
neighbors regarding their Christian faith. One member relates indifference from her
neighbors about certain ways of celebrating All Saints Day, a Catholic religious holiday. She
is resolved not to offer food at the tombstone of her grandparents. She replies to the group's
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questions: "I don't care [Bahala Na!] what they say." Joel and the other group members
verbally affirm her action. Joel encourages her by saying: "Forget those who make fun of us.
Bahala Na! [God will take care of it]

We will never tum back. Bahala Na! [Even if we

are despised], as long as we are in Him." These dialogues illustrate the intensity and
seriousness of group exchanges within the group.
Sample Transcript of the Mothers' Class Group
This particular group dialogue of the Mothers' Class, below, is full of the members'
stories of thanksgiving for the week. Each one takes the time to share specific events
indicating an experience of victory and gratefulness. Although this section of the group
dialogue is extensive, the part where members present their concerns for prayer is short. The
verbal exchange is hurriedly done at the end. Nonetheless, the over-all activity is dynamic
and representative of the Mothers' Class group.
(Joel Margin) Last week, we praise
the Lord that [we decided] not to stop what
we do here. We know we are always busy
every week, but every Friday we should
always remember this. Only when we have
some unavoidable things to do, [can we
skip this meeting]. (The last sentence is
shared in Tagalog and is meant as a joke.
There is group laughter.) Ifwe really can't
avoid them, then it's reasonable. So now,
let us be thankful. For every time we study
God's Word, there are always new
blessings, new teachings we will learn
(kuha). This week this will be the [focus]
of our thoughts. Before we start let us pray
first.
(Prayer: Joel) Our most glorious
Father in heaven, thank you that you are
our God we serve. Allow it Lord that you
will continue to be with us even as we
study your word. Thus, we bring back all
the glory and praise to you in Jesus name,

(Commitment)
Joel appreciates the efforts of the group
members to come to this meeting.

(SP)
He points out the importance of studying
God's word.
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amen.
(Joel) It would be better if we
begin with giving praises and thanksgiving.
Last Friday we did not do this, did we? We
must have forgotten. I really believed we
have a lot of blessings. So . (Rosemarie
smiles.). . now don't smile Rosemarie. I
know you're right in front of me. Don't
think just because I'm looking right at you,
I'm implying that you should share right
now. (Rosemarie is laughing.) Okay.
Wbere's your bike, Erlinda?
(Erlinda) It's with Jeppoy. He's
still fixing it.
(Joel) I thought you left it there.
I'm afraid it might be stolen.
Okay (sige). It would be better if
we share our blessings. Don't we have
prayers that God has answered, in this past
two weeks? Do we have prayers that need
more prayers? At least, I want to know,
and others might want to know, too, so that
in your testimony, it will become (mahimo)
a blessing to you as well as to us. We can
see how God answers prayers. God really
answers prayers. Right? Who will go
first?
(Rosemarie Coral) I will go first
pastor. The last two Sundays, I was not
able to go to church, because.
(She is
interrupted. )

(Reciprocity)
Joel teases the members. This way of
communication illustrates the social value
of hiya (sense of propriety or shame).
Filipinos tease as a way of overcoming
embarrassment or shyness (hiya). Joel uses
this value to encourage the members to
share to the group.

(SP)
Joel reminds the members of the truth that
a Christian' s words can become a blessing
to other people.

(Tonette) (She cuts in.) Tell the
truth.
(Rosemarie) (She responds in good
humor) Of course I will.
It's because of our neighbor who
made up some stories that I am crazy. She
said that since I have been attending the
Free Methodist, I haven't been receiving
the Virgin Mary. My husband said, "Why
don't you stop going to church for a while,
Rosemarie?"
(The above paragraph and narration
of Rosemarie was in Hiligaynon, another
language in central Philippines.) I said to

(Commitment)
Rosemarie values the support of the group
members, and thus, she shares to them with
confidence.
(Expression)
She feels comfortable with the group. She
narrates to the group a very personal
experience.
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myself, "I have already missed a few
Sundays. What will I do?"

(Perception)
Rosemarie understands the implications of
her husband's requests. If she gives in to
him, this might lead to a loss of her
Christian faith.

The other day, just before it reach
the 15th of the month, I said, "Now, it's
getting close to paying the electric and
water bills." To think, my husband went
on a vacation pastor. He will resume work
only on December 13th. Last November
8th, he already stopped working pastor.
No, it's November 9th. I said to him, "You
only have eight working days. What will
be your salary?" He said, "1 don't know. I
hope we'll be blessed." I could only pay
these two bills. I thought, pastor, I really
need more. Where will I fmd money to pay
since it will go towards these electric and
water bills. What [would I do with] our
daily consumption? It's really lacking.
We went to the bank. I inquired at
the Far East Bank. He had an ATM
account there. Pastor, I was startled when I
found out that we still had P3, 100.00. My
problems were solved. Now, I will go to
church this Sunday. (Solbad ang
problema. Mo-simba na gyud ko karon
dominggo.) (The group members laugh
and cheer for her.) I even said to my
husband pastor, "Look, even though I
haven't been to church, God is still helping
us. It doesn't mean that just because I
haven't received the Virgin Mary [into my
house], that I'm crazy. If this is the case,
then, everyone at the Free Methodist are
crazy, [because] they don't accept the
Virgin Mary, right?" "It's not like that
Rosemarie," he responded. "It's just that
they say things and heckle us (kant 'yaw).
Would you like to be heckled at?"
Whenever he comes down the stairs
they ask him, "Where is Rosemarie?" He
tells them, "To church." It makes him

(Decisions)
She consults the group members regarding
her situation and her husband's suggestion.

(Decisions)
This seeming miracle establishes
Rosemarie's decision to continue going to
church.
(Commitment)
The group's response to Rosemarie's story
functions as a rallying point by which their
commitment to each other is strengthened.
(SP)
Rosemarie testifies to her husband of
God's goodness. She practices Christian
witness in her own personal way.
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uneasy. He wants me to go to church at
alternate Sundays. Sometimes to church
and some Sundays not. So 1 say, "Look, it
would have been better if 1 went to church
back then. Who knows there might be
better blessings." [I do not want] to brag
about this pastor. When he was off work
there were plenty of people who gave him
food. Someone gave him bananas. What
could you ask for more? This already pays
for our afternoon snack food. Some give
sweet potatoes, mangoes. It seems like
I say to him, "We really were not ignored
[or set aside] (pasagdan) by God. God did
not choose us just because we are Free
Methodists. [It does not mean that just
because] you are a Catholic, then, you will
not receive His blessings." That is why,
once I found out about the amount at the
ATM, I am resolved, saying, "Now I will
really go to church regularly." That is
when he said, "Okay, you can go to
church." (She has this big smile.)

(SP)
She describes of God's provision. She
exercises her Christian trust in God's care
for her family.

(SC)
Rosemarie's remark about God's choice is
a statement of faith. She uses this remark
with the force of scriptural language.

(Commitment)
Her description of God's choice affirms her
faith as well as that of the other group
members. The group's religious beliefs go
beyond its denominational background and
are founded in God's choice.
(Perception)
Rosemarie understands her faith to be that
of God's choice.
(Expression)
She explains her situation with intensity
and deep conviction. She displays this
most clearly based on the fact that she
persuaded her husband.
(Decision Making)
Rosemarie decides with finality after this
"miracle" and in dialogue with her
husband, who gives his consent.
(Responsibility)
Her story describes the value of ginhawa
(sense of well being). She seeks both her
husband's approval and God's
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(Joel Margin) This is so true. So,
sometimes we have our own thoughts. We
never realize God's plan for us. It's just
natural that we have our concerns
[worries]. Of course, we have our needs.
But we tend to forget that God's knows our
needs. These are certain things that we
can't explain how God supplies our needs.
So, we give thanks for that, that God all
along is concerned for our needs (tan-aw).
(Rosemarie) In my own
calculations, pastor, it would only amount
to about a thousand, considering it's only
eight days of salary not to mention the
deductions. It would really be not enough.
I said, "Look at this." I was really taken
back (!curat). "Wow, it's even more than
enough." It would even go as far as the
time when he will go back to work. We're
still not forsaken (pasagdi).

(Tonette) I'll also share pastor. For
me, I'm really thankful to God because of
my husband. I really was not expecting
that he would be like this and that he will
go to church. I was amazed. Remember I
said, he was already looking for that
(kwan), but now. he goes to church with
me. ("Kwdn" is an indefinite Cebuano
term.) I am also thankful that pastor
Cruzado visited us in our house. He really
(kwan) [gives time]. I think, he will soon
(kwan) [realize it]. In terms of his work, he
also (kwan) helps out financially.

confirmation, which eventually happens.
This social value mandates that a person is
experiencing harmony with both God and
humanity.

(SP)
Joel confirms Rosemarie's story with an
affirmation of the Christian belief that God
supplies his people"s needs.

(SL)
Rosemarie summarizes her story with the
use of the Cebuano term pasagdi
(forsaken). This term illustrates God's
character in a figurative manner.
(SP)
Tonette is thankful for her husband's desire
to go to church. She practices the Christian
concern for salvation of family members.

(Commitment)
She mentions the contribution of another
BFMC lay pastor, Toto Cruzado, in this
effort to reach out to her husband. This
affirms the solidarity between the church
members, and naturally with this small
group.
(Evaluation)
Tonette appreciates pastor Toto's efforts.
She speaks highly of the Butuan church
pastors. Since Joel is the senior pastor of
this local church, Tonette's appreciation is
probably an indirect evaluation of his
leadership.
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Also, I am thankful. Even though,
Ivory and I had a misunderstanding (bi/d£),
now [it's over]. For me pastor, I recover
quickly (mauli-an) . I have no hang ups
(libog). I really give thanks for this. I am
even worried because every time I call her
up, she refuses to go to church.
I mentioned this to Ma'am
Guimary. (Nerry Guimary is a former
leader of the cell group. Rosemarie also
talks at the same time, explaining again
some points why she did not go to church.
The topic seems to shift to Rosemarie's
case.) I said to her, "What's happening to
Rosemarie? She's no longer going to
church. I think it's with her husband."

(Rosemarie Coral) It has been hard
for us. It started with the All Saints Day.
And then, there's no more food offering.
Now, it's with this Virgin Mary visits.
(Joel) (He shares a joke about food
offering, but nobody laughs. He finally
gets serious.) Don't worry, that's the usual
reaction of most people.
(Tonette) My husband (Dodong)
can now understand this. During the All
Saints Day, I did not have to say the
prayers anymore. No more! When people
ask, "What's up with you?" I say, "No
more." There are no more of these because
I have understood these. I said, "I don't
care (Bahala Na) what they say." (Joel
verbalizes his agreement, "That's true.") I
just tell them, "It's because there's a crisis,"
[and makes this as my excuse].
(Joel) It's okay if we remember.
Just like our remembrance of Jose Rizal

(Expression)
Tonette is feeling uneasy at the start of her
monologue. She utilizes a lot of indefinite
words, such as kwan, which means
"nothing. "
(Responsibility)
Tonette's story of her relationship with
Ivory indicates her use of the social value
of ginhawa (well being). This Filipino
value describes a person hoping for a
smooth relationship with her friends.
(Evaluation)
The reference to a former group leader
portrays Tonette's high regard for small
group leaders.
(Decisions)
Tonette narrates a process of getting a
consensus. She consults her group leaders
first. At this point, she is displaying her
opinions to the group.
(Commitment)
Tonette and Rosemarie interact about their
dedication to the cell group meetings every
Friday.

(Commitment)
Tonette shares an answer to the group' s
prayers for unbelieving family members.
Her story affirms the group concern for
Christian witness in the home.
(Responsibility)
This quotation is obviously a reference to
the value of Bahala Na! (risk-taking or
active hope). Tonette applies the term and
Joel confirms this application. The value
explains a person ' s determination to plan
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and his heroic deeds. (Rizal is a national
hero.) But if we pray that his soul will go
to heaven, then this is not good. It's okay
to recollect (handom) those who are close
to our hearts. But once we mention the
issue of salvation, and we ask for a holy
mass so that their souls will be saved, then,
this is not good. We're just wasting time,
wasting money. The money we give for
this might be better off if we buy some
barbecued pork and bring it home. Feeding
our stomachs is a better option [than these
prayers at the mass].
Because salvation is a personal
[decision] while we're still alive. However,
some can't understand this because their
thoughts are [traditional]. Just because we
have been attending to Bible studies, we
are no longer a part of their activities. But,
we hope they'll understand that what
they're doing is not good. Now, you
already understand, there will definitely be
reactions from them.
(Group) (Rosemarie interrupts and
repeats her story in a summarized form of
about five sentences. She tells it in a more
humorous way. Group responds with
smiles and short laughs.)
(Erlinda) Pastor, I thank God for
His provision for our daily needs. Jeepoy
(her son) was high with fever. I was not
able to go to church last Sunday. Until
Monday, Jeepoy was still feverish.

for the future and expect a great outcome.

(SP)
Joel exercises the Christian way of relating
to the Catholic practice of praying for the
dead.

(SC)
Joel is narrating a cultural situation-the
tradition of prayers for the dead. He gives
his explanation in a dogmatic manner.

(Evaluation)
Erlinda personally addresses Joel. This is a
picture of deep religious respect for a
Filipino pastor.
(SP)
She is also thankful for God's provision.
She practices Christian gratefulness, to be
thankful for every circumstance.

Jake, my husband, was not here.
He was asked by the D.E.N.R. (Department
of Environment and Natural Resources),
pastor. It was already in the central region.
(Pastor inquires, "Still within this area?")
We do not know [exactly] where. Just like
yesterday, they picked him up again. Now,
it's already the Assistant Secretary of the
D.E.N.R. who is with them. He called me
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up from Bayugan. That was it. Until now
I really don't know where they are.
Sometimes they go for three straight days.
At times [they go to the area of] Agusan
Sur, Tandag, and other far places.
Yesterday, his C.O. (Commanding Officer)
called him up, because there's an errand for
him. (She is emphatic here.) I get so tired
with all of these.
(Joel) Okay, let us continue to pray
for God's protection.
(Mia) For me, pastor. I was so
mad last week. Do you know why? The
[payment for] tuition fees are getting
closer. (She shares how much worried she
is. She tends to pick a silly debate with her
husband. At this point, her sharing is more
expression than information.) "Don't
worry," my husband said. "I have a
seminar this week. Pray that my allowance
appropriation will be re-activated." You
know what? I never thought this would
happen. When he went to Normal, at
Cagayan for their seminar on production, it
happened. When he talked to his boss, his
allowance was given. When he returned
home with the money . (She gives very
expressive dramatics) Wow! Here it is! I
can now pay our children's tuition.
When Mrs. Guimary learned of this,
she said, "Did you give your husband a
kiss?" "No," I answered. I went straight to
pay the school bills. I really thank God so
much pastor. I thought, in the midst of our
needs, in spite of all the dire strait, there's
suddenly this provision (grasya) for food.
I said thanks.

Even with my neighbors, they offer
things [to me]. I often end up with my
mouth wide open [in disbelief]. [I just can't
believe it.] But I accept their gifts. This is
all, pastor.

(Evaluation)
Mia shares her story and frustration to the
group. She speaks as if there is only her
and the pastor. Although her sharing is in a
social setting, she shares intimately from
her inner self. This social exchange brings
the dialogue to the level of trust and
confidence. This dialogue is also a
commentary of Joel's leadership and the
effect it has on the group members.

(SP)
She applies the attitude of thankfulness.
(Perception)
Mia interprets her situation as God's
blessings. The good news from her
husband's work place is a revelation of
God's care.

(Responsibility)
Mia feels relief. The value of well being
(ginhawa) describes a person's feelings of
relief and readiness to accept God's
blessings and provisions.
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(Joel) Thank you. Many things
will happen to us when we are with God.
We know He is not blind. Neither is He
deaf. We serve a living God. Although we
can't see [Him or the blessings that come]
with our two eyes, we know He's there.
Sometimes, some people, they don't
recognize this. They think that their
problems were solved by their own
strength (paningkamot). (Mia agrees, "This
is not good. ") The Bible says, "No matter
how much we worked and whatever we
had done, if we are not blessed [by God],
then all these are worthless (walay
kapuslanan). "
Ivory? (Ivory is too far from the
microphone. Her sharing is unintelligible
at some points.)
(Ivory) (She continues.) At first,
whenever he does not hand me anything, I
pick a fight with him. But, now, I am able
to control. Even ifhe does and gives me
money so I can buy some rice and make
(She
preparations for Christmas, then.
shares a funny one-liner.) . although I
can "steal" some Christmas money from
him. (The group laughs. She repeats her
story.) It's only enough to buy food and
nce.
(unintelligible).
(Group) (The group, together with
Joel, speaks at the same time, giving short
advises to Ivory. The members exchange
ways of budgeting within their family.
They also talked about shopping, and
differences in ways of buying stuff between
husbands and wives. The mothers
exchange stories about saving money and
little items that could be found in a
shopping center.)
(Joel) Okay, any other praises? If
none . as I have said, our cell group, we
will make sure this continues. So, next
time, we'll talk about other topics. Maybe
we will talk about family planning. (This
joke drew some smiles.) Really, we'll talk

(SC)
Joel's interpretation of Mia's experience
comes with the force of a church dogma.

(SC)
Joel quotes a scripture passage which is
probably in reference to Colossians 3: 17.
He cites this biblical truth as a summary of
Mia's story.

(Commitment)
Ivory is very spontaneous with her
testimony. She feels comfortable with the
group. This reinforces the element of trust
and commitment between group members.

(Decisions)
Ivory expresses her opinions about her
husband's irresponsible acts. The other
members give theirs. This is the point in
the process of decision-making when there
is more expression than decision.
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next time about how to "gossip." This is so
important. We already know this. We
were not saved to hide this. We should
share this [salvation]. Sometimes we have
questions, such as, "How should I share?"
(Joel introduces the next topic of ways of
sharing the good news.) For now, perhaps
we have already talked about the topic,
"What are the Free Methodist beliefs
regarding the church."
(Joel) Last Friday, we talked about
the Free Methodist views about the Lord's
Supper.
(Start of Summary.)
Joel Margin reviews the lesson on
the Lord's Supper. He reads from a lesson
book. He starts with the question, "What is
your own understanding of the church?"
He continues from the lesson material. If
Christ is the head of the body, what then is
the role of the pastor or priest? Rosemarie
and Ivory share their one-sentence answers.
Joel illustrates the topic that church
members are the reflection (panag-ingnan)
of God's universal church. "What if you
see a bad model? F.M.C. is for holiness.
There should be changes in the believers'
lives." Joel cites the example of
Rosemarie. "I'm happy with her testimony.
Why is there a reaction from her neighbors.
This just means that they see the changes in
your belief in God."

(SC)
Joel 's comments about Christian witness
are statements of faith that group members
take in religiously.

(Commitment)
Joel affirms Rosemarie. This appreciation
strengthens group solidarity.
(SP)
His comments illustrate the importance of
witnessing to family members.
(Reciprocity)
Joel describes Rosemarie 's model from the
point of view of loob (sense of inner self).
This Filipino value gives priority to social
harmony that is also a reflection of inner
security. In Rosemarie's case, her spouse
notices her inner strength (loob) .

Rosemarie, Mia, Erlinda, and
Tonette ask about the differences between
the Catholic Bible and the Protestant Bible.
Ivory tries to answer by explaining a
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version of the doctrine of Inspiration. The
group members are very involved in this
discussion asking about the Mormons and
Adventists views of the Bible.
Joel emphasizes obedience to the
Bible than to other positions about the
Bible. He cites the example of Martin
Luther. Ivory inquires about church
support. Joel points out the element of free
will in giving. Erlinda cites the Catholic
belief on Virgin Mary. Joel explains "free
salvation" and refers to Hebrews 9:27.
Joel Margin reads from the lesson
book again. He cites the role of the Bible
in opening up people's eyes to sin. He cuts
the lesson short and asks the members for
any questions.
(End of Summary.)
(Joel Margin) We'll continue this.
Do we have any questions? Forget those
who make fun of us (biay-biay). [God will
take care of it.] (Bahala Na!) (Mia
remarks, "As long as our [obedience] is
permanent. ") Yes, because if we take note
(tagad) of this our relationship to God will
suffer. Can we afford it that we who have
the true faith, will be made worthless
(madaot) because of the talks (biay-biay) of
our neighbors, who have not yet known
God? This is what is meant when it says,
when a person is.in Jesus, he/she is a new
creation. The old has passed and the new
is here.
(Mia) (She cuts in.) But there will
be a lot of trials pastor. Once you are there.
(Joel) That is true. The trials will
come from your neighbors, from your
husband who is still not a Christian.
(Mia) With my husband pastor, it
is [just] too much.
(Joel) We still can pray, however.
(Mia) No, that is not what I meant.
I mean trials that only I can know. It is a
secret.
(Joel) That's true. But we will
never [turn back]. Even if we are despised

(Responsibility )
Joel utilizes the cultural expression Bahala
Na!, to indicate the fact that it is God who
will take care of Christian witness to family
members.

(SC)
He states this priority of obedience as
divine truth. He also cites the verse in II
Corinthians 5: 17.

(SP)
Joel points out the need to give Christian
presence regarding this "new creation" that
is in everyone.
(SP)
Joel reminds the members of the truth that
trials will come to God's children.
(Perception) (Expression)
(Decisions) (Evaluation) (Commitment)
The dialogue between Joel, Mia, and
Erlinda indicates their understanding of the
spiritual dimension of Christian witness in
the midst of opposition. The verbal
exchange here is natural and personal. The
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(Bahala na kung biay -biayon ta .), as long
as we are in Him.
(Erlinda) But we'll be weakened
(luya) at the end pastor.

dialogue functions as a way of confirming
their motivation to be strong witnesses.
Joel asserts his spiritual leadership. Group
members openly accept his advice and reaffirm their commitment to each other.
(Responsibility)
Joel employs the term Bahala Na! (risktaking) to indicate the need of the group
members to act in faith and to take risk.
Erlinda describes the effort for Christian
witness as an encounter that involves luya
(weakness). Her description is a reference
to the Filipino value of lakas (strength).
Filipinos are encouraged to be strong
(takas) in the midst of struggles, hardships,
and feelings of weakness.

(Joel) But, that is why God said:
"God will truly give an opportunity to
escape from our problems." You can
observe that right? No matter how large
our problems are, God will make a way of
escape (tutsanan).
(Start of Summary.)
The group seems to be more
relaxed on the topic on trials and
temptation. They are all in agreement with
their pastor, Joel, or they do not show any
overt opposition to his talk.
Joel Margin goes to the topic on
"witnessing·." Tonette shares an encounter
with a neighbor, supposedly on sharing
God's Word, but she ends up asking a
question about lying. Joel throws the issue
back by asking, "Are all lies sinful?" The
group is very involved and candid. Joel
resolves this with the statement, "[This
may be to] our benefit, but at the expense
of our souls." (Kaayuhan nato pero
kapildihan sa along kalag.) Rosemarie and
Erlinda are very self-conscious with Joel's
indirect rebuke of their little lies. Everyone
contributes little stories.

(SC) (SP)
Joel cites I Corinthians 10: 13 to explain the
hope that group members have in God. He
applies the truth of this biblical verse.

(Commitment)
The conversation between Tonette and Joel
affirms the openness in the group, and
encourages the members ' commitment to
the group.
(Responsibility)
Joel gives a spiritual evaluation of the
situation. The value of ginhawa (well
being) portrays the need for Filipinos to be
attune with one's inner self (loob) and in
relation to a person's salvation.
(Expression)
Everyone is spontaneously contributing to
the group dialogue. The members' talk is
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in the form of confessions and admission of
guilt.
(SP)
Joel stresses the ethical truth about lying.
The group discussion went from the
topic on lies to the topic on understanding
one's husbands. Everyone shares at the
same time about the many ways of pleasing
and displeasing one's spouse. Joel speaks
on behalf of all husbands. He also jokes
about the use of lies among the group
members.
Rosemarie speaks on behalf of the
group, admitting their guilt.
Joel reads from Revelation
regarding judgement against liars. He also
reads from 1 Corinthians 13 and points out
that love does not lie. He uses these verses
to portray ways of dealing with one's
husband. Rosemarie describes her
difficulty with her husband.
(End of Summary.)

(Rosemarie) 1 don't think pride is
my issue pastor. (She speaks
emphatically.) My husband does not like
any material gain from his projects at work.
His main concern is that he can eat. But 1
told him, "Our children are getting bigger
and they might not see [any improvement if
we remain this way]. Where do our
children go when they want to watch TV?
At our neighbors! I don't want this to
happen. [I want to buy them a TV.] So, I
tell lies, pastor.
(Joel) You know what. (Mia
speaks at the same time, trying to give
counsel to Rosemarie.) When you are with
the Lord, . (Rosemarie and Mia laugh.)
That is why we need to pray for your
husband, that he will understand. But,
don't [tell lies] because this will only

(Reciprocity)
Group members are embarrassed with their
faults. The concept of sakop (value for the
inner group) presents the group ideals of
ethical purity and Christian standards-lies
or acts of lying have no place in a
Christian's life.
(SP)
Rosemarie practices Christian
accountability with her confession on
behalf of the group.
(Evaluation)
Joel imposes his authority as the local
church pastor and spiritual leader of the
group. He is assertive and yet
compassionate.
(SC)
Joel cites the love-chapter to define the
effects lying has on Christian marriage.

(Perception)
Rosemarie is sensitive to the situation of
her children. She points out the family
needs in addition to the spiritual discussion
cited earlier.
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aggravate (sarnot) the situation. Tell him,
"Toto, this is what we need." Just tell him.
Sometimes, what we prefer is like using
instant coffee. We want to drink it right
after opening it. But there is some coffee
that needs to be cooked and brewed. It is a
slow process.
(Tonette) For us with Dodong,
pastor, it seems I can tell him everything.
When things happen here, I tell him. (She
shares emphatically.) It bothers (kwan) me
so much pastor [ifl don't tell him]. There
is only the two of us. (At this point,
Rosemarie and Ivory share about their
husbands at the same Tonette is talking
regarding hers.)

(SP)
Joel counsels Ivory and, again, stresses the
need to follow ethical standards.

(Reciprocity)
Tonette ' s story is in reference to the value
of loob (sense of the inner self) where
Filipinos become comfortable with others
as well as with themselves.
(Commitment)
Group members perceive similarities in
their situation with their husbands. They
understand this view as a group and in
unison. Stronger commitment to each
other is born because of shared experiences
like these.

(Joel interrupts.) For pastora Grace
and I, we really don't go to "Jollibee,"
unless someone invites us. (Jollibee is the
Filipino version of McDonald's.) Ifshe
goes to Jollibee, it's only with her daughter,
but for me, I really choose not to go.
(Erlinda asks, "Why, pastor?") Here it is.
I have
At Jollibee . my principle is
my own principle. At Jollibee, your fiftyfour (pesos) can't fill you up. (The group
members voice their agreement.) I say [to
anyone] the money we spent on Jollibee, is
better spent on "Tita's." (Tita' s is another
food place.) Pastora (Grace) would say,
"Your face looks like Tita's." My position
is that with the same amount [I spend in
Jollibee's], I can get [twice as much] at
Tita's [and even] satisfies my hunger. (The
group members speak in staccato fashion
arguing how Tita's is a better option.)
That is why, you need to understand (Reciproci ty)
Joel appeals to the group members '
your husband, because he also have his
understanding of family closeness with
own view. That is what I say to Elva
their husbands, which is also an element of
Grace. "You should also understand
the social value of sakop (sense of the inner
(sabot) me. I feel bad for the excessive
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spending (manugon). But for you, well
just let me be. You go there, and I'll go to
Tita's [restaurant].
But for me, this is all I'll get with
only fifty pesos. In my thoughts, I get
frustrated when I eat at Jollibee. I'll still be
looking for more [food]. (The group
members discuss again the ways of saving
money for snack food.) The time will
come when we'll understand. This is the
way.
Love endures (paUob) all things.
When the time comes when Toto himself
understands you'll see. (Joel refers to
Rosemarie's husband.) He himself will
make you a beautiful long [living room]
couch. (The members laugh with
amusement.) I'm sure we have our own
ways. (He is emphatic here.) But never
allow it. Don't allow yourself to deceive
your love for your husband just because of
these things. (Ayaw tuguti nga limbongan.)
What ifhe finds out [you're lying]
(sa/cpan)? I'm sure it's okay. [He'll forgive
you], since he's your husband. But tell him
of your needs. He'll understand.
(Members try to cut in.) But surely not that
very day.
(Rosemarie) For me pastor, it's just
a matter of making the introductions. But
once he sees the [real] issues, he usually
says: "Okay, it's already here." (Sige na
lang.) It's really in the introductions. He
really would not agree (sugot). That's why
I try to find a way, or to tell a lie, so that I
can do it (kwan), and just follow him.
Anyway, when it's done, he'll not
[complain] since it's already there.
(Ivory) Pastor, there are also some
males who are very selfish.
(Joel) (He cuts in and stops
Rosemarie and Ivory) My apologies here
[and listen to me.] (Joel is very emphatic.)
Most mothers don't look to the future. For
us fathers, because we do the work, we

group).

(SP)
Joel applies the Christian virtue of
humility. He also affirms the institution of
marriage.
(Commitment)
His comments increase the member's
dedication to each other because family
values are held in high regard.
(Reciprocity)
Joel illustrates forgiveness in marriage.
This picture is also an attending virtue of
the social value of loob (inner self). The
Filipino loob dictates the importance of
forgiveness, especially in the area of
marriage and family.
(Perception)
Rosemarie views her marriage with an eye
for details and an attitude of hope for better
results.
(Decisions)
She shares her views as a way of gaining
approval from the group.

(Evaluation)
Joel declares his pastoral authority.
(SP)
He illustrates the value for preparing for
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think of ways [in the future] , especially
when the children will get bigger.
Sometimes, we really tend to hold on to the
money. But there are also some that hold
on [to the money] so they can go to the
second god (Bathala) . (This is in reference
to money or "Mammon" as a person 's
god.) That is not good. (Mia supplies the
idiom, "Yes, they go to the gambling
place. ") But those who hold on not for
their vices, they do this for the future.
(Start of Summary.)
Rosemarie and the rest seem
satisfied with their pastor's (Joel's)
explanation. The members are more
relaxed exchanging jokes, talking at the
same time.
Ivory is the only one who is still
serious. She shares emotionally about her
husband. "I'm the only one in the
neighborhood who can't go shopping
I
really don't like this (na/a-in)."
The talk shifted to the role of pastor
Toto Cruzado in the Bible study in their
place. Ivory still keeps complaining about
her husband's twisted values while two
other members share light stories trying to
bring humor to the tense moment.
(End of Summary.)
(Mia) I think Ivory is worn out
from reminding [her husband].
(Ivory) I'm so tired pastor. It's
been a long time. (Joel tries to start giving
advice by using a dramatic monologue but
Ivory keeps on.) I told him, "Can you buy
me this (kwan), so that we can do this
(kwan) ." He replied, "I don't like it."
(Wala koy gana.) Look at that. We were
already hard up but yesterday he bought a
car stereo. (Tonette and Mia sided with
Ivory voicing remarks against irresponsible
husbands in general.) To think, I made
some loans. The pigs I am now raising
were purchased with the use of a loan.
(Joel) (He cuts in.) Maybe he
bought [the stereo forjeepney] so that he

the future.

(Reciprocity)
Ivory's story has subtle elements of the
Filipino concept of hiya (sense of propriety
or shame). She is embarrassed with her
neighbors because it appears that she is not
taking care of her children.

(Commitment)
Mia confirms Ivory's predicament. This
support increases Ivory's attachment to the
group.
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can get more passengers.
(Ivory) Why then is he [buying
more]? He wants a complete set
(kompleto). Now we have a TV. I think he
is (kwan ) [compulsive]. It is in his genes.
(She is emphatic.) He may even go and
take the services of a prostitute.
(Group) (Joel laughs at this last
statement of disgust by Ivory. The group
members try to console her by asking
questions and making remarks describing
irresponsibility ofIvory' s husband. Ivory
still expresses her frustration by repeating
the situation at home earlier described.)
(Joel) Just don't give up your
service (panga/agad) to God. This is your
"cross" [of suffering] now. The time will
come
. (He is interrupted.)

(Rosemarie) (She interrupts.) You
get so overwhelmed pastor (pul-an). The
time comes when
(Joel) When we get fed-up, it's
only us who suffer. (The members
exchange different views all at the same
time.)
(Mia) I don't think so. When I get
overwhelmed (pul-an), I just get my Bible.
(The group members become silent giving
time to Ivory's persistence and narration of
her husband's bad behavior.)
(Joel) Don't! Never give up. [It is]
because when you give up, many more
problems will arise.
(Transcript MC-06, pp. 35-43)

(Commitment)
The whole group gives support to Ivory.

(SP) (SL) (Responsibility)
Joel stresses the need to suffer for
Christ. He uses the term "cross" as a
symbol of the way of sacrifice for the
Christian faith. The Cebuano word of
service (pangalagad) is also a symbolic
reference to a life of obedience to God.
Joel's mention of suffering alludes to
the Filipino understanding of gaba (God's
retribution) and malasakit (well being).
There is retribution because God will send
his curse or judgement on those who are
making his children suffer. There is well
being because there is the hope of a coming
salvation and of God's reward in the future.

(Responsibility)
Joel's insistence and exhortation is a
picture of the Filipino value of lakas
(strength). Lakas dictates strong
determination and a persistent drive to
continue in life.

At this point, I come to the end of my audio recording. I run out of tape. I take down
written notes to document the group dialogue still in progress. We are coming to the end of
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the group meeting, and it is already dark outside. I sense that the members are ready to end
the meeting and go home to their families. The remaining dialogues are happening rapidly.
(Start of Summary)
Ivory still shares her sentiments.
Joel finally cuts in to lead the group to
prayer time. He coaches the members to
share their prayer requests. Mia asks for
her mother's health and her children's
examinations. Erlinda asks prayer for her
husband, for Jake's safety at work. Joel
encourages everyone to attend the
November 28th Thanksgiving Sunday. He
also explains the activities involved. Joel
leads in a closing prayer.
(End of Summary)
(Transcript MC-06, pp. 35-43)
This sample transcript from the Mothers' Class group portrays active life in this small
group. These mothers bring their experience from their homes to the spiritual arena of their
group meeting. Overall, the interaction reflects their expressions of Christian life and
support for each other.
A Summary of the Ten Categories: Results From Mothers' Class
Below is a summary of all transcripts from the Mothers' Class group. Much of their
discussion is in the area of Christian witness in their respective homes. Members are open to
each other. They express their opinions spontaneously, indicating a high level of trust.
The summary-figure below paints a picture of an active small group. Most of the
numbers in the intensity-column are close to a three-point figure. The Categories of
Expression, Decisions, Evaluation, and Commitment indicate intense group exchange.
This group of mothers is involved with each other during their group meetings as well as
outside these Friday meetings. Life in this small group is dynamic.
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Table 4
Summary-Results: Mothers ' Class

Ten Categories

Frequency*

Intensity**

(1.) Scriptures or SC
(2.) Symbolic Language or SL
(3.) Spiritual Practice or SP
(4.) Perception
(5.) Expression
(6.) Decisions
(7.) Evaluation
(8.) Commitment
(9.) Reciprocity
(10.) Responsibility

44
27

2.01
1.77
1.92
2.02
2.65
2.33
2.74
2.35
1.78
2.03

90
25
19
18
26
47

69
46

* Number of times Categories occur
during a dialogue.
** Average number for citations of a
Category.
Collaborating Data
Collaborating Data consists of 40 audio recordings of group dialogues from five small
groups. These groups are Libertad Men's group, Baan Prayer group, Independent Cell
group, K-8th Bible group, and Royal Fellowship group. Audio data, which I refer to as oral

texts, from these five Secondary Small Groups, supports conclusions from Transcript Data.
These group dialogues and oral texts perform their function by way of illustration and
elaboration of group life.
Background of Free Methodist Congregations
The five groups mentioned above are from three Free Methodist local churches,
namely, Libertad Free Methodist Church, Baan Free Methodist Church, and First Free
Methodist Church of Manila (FFMCM). All three congregations are considered mid-sized
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churches with about 80-120 members and 100 average worship attendance. In tenns of the
social and economic status of the people, membership of these three churches comes mostly
from the lower class status. With regard to leadership, there are two full-time pastors for
each of the local churches. In addition, volunteer leaders contribute to the total church life.
A majority of church activities occurs within the local community. These three local
churches are similar in the ways enumerated above. The audio recording of group dialogues
from these five groups seem to illustrate these similarities.
Libertad and Baan FM churches are located in Butuan City. These two local
churches are historically connected to the Butuan church (BFMC) largely because they were
once outreach fellowship groups of the Butuan church. From time to time, Free Methodist
members from these three churches socialize with each other during denominational events
within the city area.
The Kamuning church (FFMCM) is in Manila, on the island of Luzon, in the northern
part of the Philippines. Although people from Manila speak Tagalog and live in a highly
urbanized city of about eleven million, audio data from the Manila small groups can still
perfonn its collaborating function. Transcripts of group dialogues from the Cebuanospeaking city of Butuan can still relate to the audio recordings from Manila because of their
common Free Methodist roots and a shared "Filipino lowland" background. 7
Secondary Small Groups: An Illustr:ation of Group Life
In the following discussions below, I explain Collaborating Data from the five small
groups according to their different local settings and nature of group life. I also give general
descriptions of the content of these audio recordings or oral texts.
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Libertad Men's Group. The Libertad Men 's group is the local MMI (Men ' s
Ministries International) group of the Libertad Free Methodist Church. This is a group of
about eight to twelve men meeting on a Thursday night for Bible study and prayer time. This
group has been meeting for almost six months already when I came in September 1999. The
local pastor, Bebong Prochina, is leading the group. Most of the members come from the
lower working class. The group meets at the homes of selected host-members.
Libertad Men 's group members talk about their lives as fathers of their respective
homes. They share their struggles at the work place. They always ask the group to pray for
God's provision and solution to their financial problems. In terms of the audio recordings,
members' monologues seem to be long and extended. Half of the time of the group meeting
is spent on a Bible study or some kind of devotion led by their local church pastor. Because
of the constant change of group location, audio recordings have a lot of technical problems
and acoustic difficulties. Nonetheless, audio data here represents group life. Overall, group
members are relaxed and share openly to the group.
Baan Prayer Group. The Baan Prayer group of the Baan Free Methodist church
meets Wednesday afternoons for their weekly prayer meetings. All those attending are
mothers of the local church. Rebekkah Paniamogan, an associate pastor, is leading this
prayer meeting. Her husband, the local church pastor, attends the meeting but stays on as an
observer. We are the only men present in this prayer group. Half of the members are women
40 years old and above. Almost all of the members are housewives and stay-at-home
mothers. The group meets at the church chapel.
Baan Prayer group members describe to the group their home life and constant desire
to be strong Christian witnesses to their families. Members recount their everyday
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contention with poverty. They always tell stories about their spouses who are non-, , ,- Christians, the education of their children, and the general health of their families . The
conversation is oftentimes emotional and intense. Dialogues are full of the people's
excitement regarding their attendance and participation to these Wednesday prayer meetings.
Members hold a great value for listening to the preaching and for the devotion time.
With regard to the audio recording, there are a lot of interruptions and noise
disturbances because the chapel is located beside a highway. The people's monologues are
constantly punctuated with overpowering kinds of sound made by vehicular traffic. In spite
of these things, there is enough recording to portray the lives of these mothers through this
small group meeting.
Independent Cell Group. This Independent Cell group used to be a part of the BFMC
(Butuan Free Methodist Church) ministries. When two of its members moved to another
denomination, the leaders of this cell group decided to sever ties with the Butuan local
church. Ever since, it considers itself as an independent group. Another two of its members,
however, are active members ofBFMC. Membership represents four different groups. In
addition to BFMC, three of its members are Catholic, two are from an independent
Pentecostal church, and one from a charismatic group. The group is about two years old.
The Independent Cell group meets every Friday afternoon. All of its members are
"professionals" or middle class and upper-middle class people. The members include a
medical doctor, a dentist, a prominent banker, three large-scale business people, and two
teachers. The group meets in the home of one of its members. The group members meet to
study the Bible, pray, and share extensively about their week's activities. Most of the
language used in the group interaction is English. With regards to the acoustics, the audio
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recording from this group meeting is excellent; however, group members have this tendency
to speak at the same time, thus, rendering some dialogues unintelligible.
Group members narrate to each other their experiences with their family business.
They describe instances where they relate to their employees in a Christian manner. Most of
the conversations revolve around the idea of being good stewards of their earthly goods from
the commercial establishments that they own and manage. Christian generosity seems to be
an attending topic to dialogues about money and financial gain. Also, members are honest
about their personal spiritual disciplines, such as prayer and Bible reading. Other
conversation topics are good health, family life, and church relations. In short, this small
group reflects an active and responsive community of Christians.
K-8th Bible Group. The K-8th Bible group is a home Bible study meeting of the
Kamuning church or First Free Methodist Church of Manila (FFMCM). The local pastor,
Isagani De Guzman, leads this group that meets every Saturday evening for Bible study and
prayer time. The host family is the Ruiz family, with Luz Ruiz as the spiritual leader of the
home. Her husband takes a supportive role. Most of the members come from the area ofK8th Street, about.two blocks away from the local church. They can be classified as coming
from the lower class level of the social economic scale. The composition of the group is
mixed. There are six children, one grandmother, two sets of older couples in their 40s, a pair
of 19-year-old parents, and about seven to nine high school and college students. This home
Bible study has been meeting off and on since 1982; although not all of the current members
were members of the 1982 meeting. The Ruiz family, however, still remembers the early
beginnings of this group.
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Members of the K-8th Bible group display group life interactively. On several
occasions, different members acknowledge the leadership and contribution of Luz Ruiz to
their personal spiritual lives as well as to their respective families. Members describe Luz' s
encouragement (lakas ng loob) and help (tulong) in their lives and in times of crisis. Despite
the drinking problem ofLuz' s husband, she still exerts a great influence on the group. In
spite of her economic status, group members run to her for help whenever they are in
financial straits.
During the group meeting, members talk about their families , their local church
activities, Christian witness to their relatives, and ways of dealing with their financial needs.
Their requests for prayer include students facing examinations at school, parents finding a
job, and members expressing a desire to be better persons. On two instances, the group plans
for an activity for the coming week. The ensuing discussion reveals some of the dynamics
within the small group. Generally speaking, group members portray a pervasive attitude of
gratefulness to God.
Royal Fellowship. The Royal Fellowship is another evangelistic small group meeting
sponsored by the Kamuning church under the leadership of Isagani De Guzman. Most of the
members are extended family members of the host family, the Abenoja family. They are all
working class people. Every Thursday evening, around 5 :30 in the evening, there are about
20-30 people in the house participating in the group activities. 8 Usually, there are games,
songs, and a lesson time from the Bible. The members are mixed. There are about four sets
of parents, three single adults, six young people, and three children, all relatives. In addition,
the group always has five to ten visitors from the neighborhood. This small group is about a
year old now.
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During the group meeting, the members' interaction centers on a structured activity
introduced by their facilitator, lsagani de Guzman. They usually sing a few songs and play
an active game that brings the individual members to a social and highly interactive mood.
After these activities, Isagani leads in devotional talk, which is mostly a question and answer
approach. Despite this structured way of soliciting group exchange, there are moments when
members become intimate and spontaneous. This mostly happens during the time they share
their prayer requests at the end of the devotional talk.
Group members tell their stories about their families and situations at their work
place. They continually describe a need for physical healing, safety in travel, and financial
provision. In several group activities, members share about their struggles with debilitating
vices. They are not shy about the details of these struggles. Overall, the audio recordings
reflect the group' s social and religious life.
Chapter Summary
This chapter describes what is happening within these nine small groups. Sample
transcripts from the four Primary Small Groups illustrate small group life. General
descriptions of small group community include the people 's concern for Christian witness to
their families, members' constant expression of gratefulness to God, their struggle for purity,
and the people ' s optimism for God's answer to their problems. These descriptions represent
group life from all nine small groups being investigated in this dissertation.
Transcript Data of the four Primary Small Groups is the focus of this investigation of
group life. The four samples cited earlier illustrate the structure and content of written text in
this dissertation. The discussion in this chapter points out the fact that there is enough
material here by which small group life can be interpreted.
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Notes
1. These four small groups are all group meetings of the Butuan Free Methodist
Church. They are primary groups because they belong to the same local church, and thus,
research data from these groups can be interrelated and cross-referenced without much
difficulty or loss of credibility of data. In effect, there are merits to considering Transcript
Data from these four small groups as a whole because of their common local setting and
shared religious experience as a local church.
2. In the transcription process, I have employed summaries and commentaries to
augment difficulties in the audio recording or to explain non-verbal communication and
background material that are, in most cases, assumed by the speakers. These summaries and
commentaries are needed whenever audio recording is rendered unintelligible or technical
problems arise. This usually happens when group members are speaking at the same time,
outside noise is overpowering a monologue, or the recording runs out of tape space during a
long group meeting. In some situations, I have to interview some group members in an
informal manner, so that I can be informed of the greater context of the dialogue. When I
encounter technical problems in the audio recording, I resort to my written notes. Overall,
the transcription process, regardless of the problems mentioned above, represents the life of
group members interacting during their small group meetings.
3. Transcript Data of the four small groups are presented here to illustrate the nature
of data in this dissertation. These transcripts are the manuscripts or text form of audio
recordings from the weekly small group meetings. I have translated the Cebuano dialogues
into English. Whenever English is use by group members, then, these dialogues are
italicized in the transcripts. When Tagalog is employed, I indicate this in a parenthetical
statement. Sometimes, Cebuano words are highlighted inside a parenthesis. These words in
parenthesis help me as a researcher notice the cultural concepts and social realities behind
these words and give me a reference to the group members" use of certain Cebuano words.
Sometimes, certain words or phrases are unintelligible. I indicate this as they occur.
4. The Appendix in page 370 illustrates the process of codification and gives a raw
sample of my effort to apply the Ten Categories.
5. An example below shows the computation for the average number of the Scripture
(SC) category from the San Vicente small group. From all the transcripts in Transcript Data,
there are 14 occurrences of SC with a three-point (actual use) intensity, 12 in the two-point
(use by inference) intensity, and 11 in the one-point (illustrated use) intensity. The formula
then is to multiply these figures to its corresponding intensity value, namely, 14 times 3, 12
times 2, and 11 times 1. I take the sum of these figures, which is 77 (from 42 plus 24 plus
11), and divide it by 37, which is the number for frequency (or occurrence of SC, as shown in
the figure), and thus, resulting in the average number of2.06 intensity. Note that this is in a
three-point scale with three as the most intense. The formula below repeats this computation
in a more graphic way.

180

Actual-Use Intensity

14x3 = 42

Inference-Use Intensity

12 x 2 = 24

Illustration-Use Intensity

11xl = 11

Total
Divided by
A verage Number

77
37 ("Frequency" number)

2.06 ("Intensity" number)

6. Whenever Tagalog words or sentences are used, I indicate these in the parenthesis.
When English is used, I italicized the monologue. In this particular Young Adults group
transcript, the English language is employed very often.
7. Different experts and writers provide a description of Filipinos that is inclusive of
Tagalogs and Cebuanos, and in reference to a Filipino "lowland" person. F. Landa Jocano
defines a Filipino from a social and structural perspective. He describes the kinship culture
and structure that the "family is the center" of Filipino life (1999a: 29-30; compare Mulder
1997:23). Fenella Cannell portrays the common colonial history and experience with
Westernization among most Filipinos. These two commonalities cut across regional
language groups in the Philippines (Cannell 1999: 4-6). Jose De Mesa refers to lowland
Filipinos in tenns of their exposure to folk-Christianity, especially the Roman Catholic
religion (1979:120; compare Lynch 1975:123). In the same manner, Rodney L. Henry gives
his definition according to the people' s encounter with folk religion and everyday Christian
practices (1986:30).
With these cultural, historical, and religious descriptions of Filipinos, the connection
of Free Metbodist members from Manila and Butuan, Tagalogs and Cebuanos, respectively,
can be established.
8. Participants in the Royal Fellowship group meetings are roughly divided into three
sets of people with about the same number of individuals. One set is a cluster of visitors.
Another set is a mix of children, both of the host family and from the neighboring houses.
The third set is composed of adults who are regular in attendance and considered the "real"
group members of the Royal Fellowship small group. Real group members, in this case, are
defined as the actual members who are actively involved in the life of the group. There are
about 10-15 individuals participating in this small group that fall under this definition. Thus,
one can consider the Royal Fellowship group as a small group meeting.

CHAPTER 4
Interpretation of Data

Prologue: The Mark of Life
It is May 1999, and it is my second time to observe this small group of the Kamuning

church, otherwise known as the First Free Methodist Church of Manila. This week is the
birthday ofLuz Ruiz, the host of the Saturday group meeting. Just like any other Filipino
group of friends or family gathering, they celebrate birthdays with good food, music and
songs, games, and a tribute to or words of appreciation for the celebrant.
This particular Saturday evening, the group members give honor to Luz Ruiz.
Everyone takes turns in narrating one' s stories and accolades for Luz. 1 am enjoying the
moment when one member' s description ofLuz suddenly triggered a barrage of thoughts and
feelings. Mark, Luz' s son, says: "I praise the Lord for my mother

she has [lakas ng loob]

the strength of character." 1 am silently listening to twelve-year-old Mark and passively
observing all the other group interactions, but my mind is racing with increasing speed,
swirling with all kinds of thoughts and many different questions.
Did Mark say these words because the meeting is of a religious nature? Would the
other members be more open to each other during a Bible study than during an ordinary
social event? Does Mark' S description of his mother have any religious symbolism? What
did Mark mean by lakas ng loob? How did the other group members perceive Mark' s
words? These are the same questions that I encounter whenever 1 sit with Filipinos in their
small group meetings.
This chapter analyzes research data presented from the previous chapter. First, I
explain the contributions of Robert J. Schreiter and my use of theories from the field of
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Contextual Theology. I describe the three Stages of Interpretation cited in Chapter 1 as they
relate to Schreiter's approach.
Next, transcripts from the four small groups of the Butuan Free Methodist Church are
examined according to this dissertation 's research problem. In this dissertation, the research
question is stated in the following manner: "What indigenous form does Christianity take in
Filipino small groups?" An analysis of research data answers this question. The outcome of
this research is to provide a set of themes and principles for recognizing the presence of
indigenous Christianity in Free Methodist congregations. Now, to a presentation of the
theoretical framework used in this interpretation process.
Application of a Theory
Robert J. Schreiter, an American Catholic theologian, in his Constructing Local
Theologies (1985), proposes an interactive model of contextual theology consisting of nine

steps. This model constructs an interaction between the Christian gospel and the local setting
with a discussion that defines the roles oflocal theology, church tradition and culture.
Schreiter's model proposes a contextual method of doing local theology in nine
interactive steps. Step one is analyzing former encounters with Christianity embodied in
cultural forms or church traditions. In the second step culture is opened up through an
analysis of those cultural texts and signs that form a community's identity. The third step is
the discovery of emerging cultural themes relevant to doing a local theology. Step four
involves an opening up of church tradition by classifying the core of a tradition. Step five
describes church tradition as a series of local theologies. This description values the
contributions of a religious heritage and finds its relevance in the pursuit of a local theology.
Step six recognizes the points of encounter between church tradition and culture, and
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suggests various implications for the next three steps. Step seven raises the impact church
tradition has on local theology. Step eight measures the impact of local theology on church
tradition. And finally, step nine weighs the impact of local theology on culture (1985:25-36).
These nine steps are relevant to this examination of group life. I appropriate these
steps to this study to interpret the data that was collected. I have arranged these nine steps
into three stages for the purpose of portraying the correspondence between Free Methodist
traditions and Filipino culture within the life of small groups. Below, I explain my use of
these nine interactive steps indicated in Schreiter's model. These steps do not necessarily
follow an absolute sequence.) As indicated, step four is in the first stage and step three is in
the second stage.

STAGES OF INTERPRETATION

SCHREITER'S INTERACTIVE
MODEL

First Stage: Description Process

Steps One, Two, and Four

Codification of group dialogues according
to the Ten Categories.

Opening up of culture and church tradition
through analysis

Second Stage: Classification Process

Steps Three, Five, and Six

Seven Group Life Themes

Emerging points of encounter between
culture and church tradition

Third Stage: Generalization Process

Steps Seven, Eight, and Nine

Three Principles of Group Life

Measuring the impact for culture, church
tradition, and local theology

Figure 10. Comparison of the Two Models
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Steps one, two and four involve the opening up of culture and church traditions
through analysis. This is likened to this dissertation ' s first stage of interpretation, which is
concerned with the process of describing research data. Schreiter's steps three, five and six
deal with the process of discovering points of encounter or emerging motifs from the
interaction between church tradition and local culture. Any relevant themes for local
theology are explored in the contexts of gospel, church tradition, and culture. This is parallel
to this dissertation ' s second stage of interpretation. This stage pertains to the task of
classifying data and identifying different motifs that eventually emerge from the process of
classification. Steps seven, eight and nine measure the integration of local theology, church
tradition, and culture. Implications are drawn for the national church and the indigenous
Christians in their pursuit of a local contextual theology. This is similar to the third stage of
interpretation described here in this study of group life. In this stage, interpretation involves
the process of discovering principles that generalize the many motifs from the second stage.
These principles suggest an indigenous theology of Filipino group life. I apply this
simplified version of Schreiter's method to this study of small groups using these three stages
of interpreting data. Figure 10 above illustrates the comparison of the two models. Thus,
there is a one-to-one correlation between these two models.
The Interpretation Process
I have already explained the manner of interpreting research data in Chapter 1 (see
pages 23-27). This includes the processes of Description, Classification, and Generalization.
What I need to repeat here is the second stage, which is the Classification Process. In this
stage, I have used three activities. One is the activity of organizing all codes or "labels" of
the Ten Categories into their occurrences. Group dialogues with the same Category are
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classified as one unit. The next activity is my use of the "four aspects of analysis," which I
will elaborate below. Simply stated, these aspects and their use present the method of
analyzing the classified dialogues. The last activity involves the effort to identify patterns
and themes of group life that emerge out of the last two activities. In this portion of the
chapter, I portray the last two activities and focus my explanation on these four aspects.
Four Aspects of Analysis
When I was working with Transcript Data, I had the daunting task of reading four
hundred some pages of transcripts (in single spaced format) and making sense of all the
people's dialogues and interactions. I observed people's own explanations, their ways of
interacting with one another, and their interpretation of Christianity. In all these reading and
observation, I employed the four aspects of analyzing Transcript Data. Let me explain.
In this dissertation, the four aspects of analysis are (a) Linguistic Analysis, (b)
Theological Insights, (c) Cultural Explanation, and (d) Reflection. Linguistic Analysis is the
use oflanguage in interpreting the people ' s experiences. The group members' dialogues and
own choice of indigenous words describe Filipino group life. Tagalog and Cebuano words
highlight religious themes and Christian expressions of group life.
The aspect of Theological Insights is a method of presenting Filipino group life
according to established Filipino theological works. The people ' s own explanation of local
theology and Christian experience is compared to theological concepts defined by various
Filipino theologians and scholars writing on Christianity in the Philippines. In effect, there is
a positive correlation between the local interpretations of group members and the ideas of
Filipino theologians.
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Cultural Explanation relies on a body of literature from the academic field of
Philippine Studies. Group dialogues are examined based on observations, conclusions, and
discussions from Filipino scholars and experts on Philippine society and culture. In other
words, Filipino group life, in this dissertation, agrees with current studies on the same
subject.
Reflection refers to my own personal integration of these three aspects of Linguistic
Analysis, Theological Insights, and Cultural Explanation. Group dialogues are interpreted
from the points of view of language, cultural motifs, and theological reflections. This is an
aspect that considers the big picture.
I do not claim that one aspect is distinct from the other three aspects. Each aspect has
a different way of approaching the process of analysis. Definitely, the four aspects are
interrelated in terms of describing Filipino group life. What I am stating here is that there is
one dominant method in analyzing group dialogues.
I now refer to the seven themes or qualities that describe Filipino group life in this
dissertation. These themes are the result of applying the four aspects of analysis. They
emerges out of people's experiences. In this study of small groups, I describe group
dialogues to be the source and setting of these seven themes.
Aspects of Analysis and Group Life Themes
When I was reading the 56 sets of transcripts, I made observations and interpreted
group life as it was happening in these four small groups. In this process of analyzing
research data, I identified seven "Group Life Themes" or patterns and motifs representing the
group members' experiences and Christian life. In a manner of speaking, these themes are
the result of applying the "four aspects of analysis" to group dialogues in Transcript Data.
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Through the process, seven themes emerged from the study. These are Affirmation,
Harmony, Model Behavior, Struggle and God's Strength, God's Care, Hope in God, and
Awareness. I refer to these seven as the "Group Life Themes" found in small groups of
Filipino evangelicals. Sometimes, they portray qualities of life in small groups. Most of the
times these seven present a pattern and motif of group life. For the purpose of this
dissertation, I treat these seven as themes of Filipino life that are occurring in small groups in
the Philippines. Thus, I have these seven "Group Life Themes."
I now go to my use of the four aspects of analyzing research data.
Linguistic Analysis. The theme of Struggle and God's Strength is a result of the use
of Linguistic Analysis. In all group dialogues and social exchanges, Filipinos employ
different Cebuano words to present this theme. The Cebuano words for strength (kusog),
stability (lig-on), courage (isog), victory (daog), never be shaken (di/i matarog), and
encouragement (dasig) represent the theme of God's Strength. The monologue of Betty Buo
in Chapter 1 is a good example (see page 18). Also, people use the Cebuano words for trials
and temptations (pagsulay andpanulay, respectively), the enemy (kalaban), and wrestle

(bugno) as indigenous terms signifying spiritual contention and hardships in life. People
describe their struggles in their Christian life in relation to their sin (sala), mistakes (sayop),
shortcomings (kasaypanan), and transgressions (kalapasan). All of these Cebuano words
and their use present the theme of Struggle. Furthermore, the Filipino expression Bahala Na!
(literally, "Come what may!" and indicates a value for responsible action) is referred to
whenever people express their desire to overcome difficult situations and to act in God's
strength. Pasagad or pasagdi, which means "not leave out" and describing God who does
not leave his children unattended, is used by group members whenever they are in dire
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straits, desiring God's visitation, or in need of forgiveness . Thus, these indigenous tenns
present the theme of Struggle and God's Strength.
Theological Insights. The aspect of Theological Insight is utilized in two Group Life
Themes. I describe these two themes of Hope in God and Awareness based on theological
motifs and ideas that group members present in this study of group life. I will elaborate on
these themes one at a time.
I present the theme of Hope in God to be inherent in the people's dialogues. They
describe of God's coming and visitation. They refer to God's blessings that group members
experience everyday. Expecting God's answers to prayers in the here and now is a dominant
picture of the members ' conversation. Also, they describe a future act of God when all of
life will be in order and God's reign will be established. Filipino theologians have noted this
present and future dimension of Christian hope among Filipinos (De Mesa 1987:89-91 and
Maggay 1996:29). Significant portions of Transcript Data and group dialogues point to the
people's use of the Filipino expression of Bahala Na!, which indicates their prayer for God's
response to their needs and their act of surrender to God's rule in their lives. De Mesa has
cited the use of this expression as a value for risk-taking and an active hope for the future
(1987:165-166). Thus, I mention this theme of Hope in God because both the people's
dialogues in my data and current Filipino theologians have referred to Christian hope as a
prevailing motif in Filipino life.
Awareness is another theme that is present in the dialogues of group members in this
dissertation. Scholars have mentioned the Filipinos' resiliency and participation as defined
by their value for responsibility (Bahala Na!). They "refuse to be defeated" and work hard
"to transcend their own limitations" (De Mesa 1987: 161 and Jocano 1997: 114). I have seen
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these qualities in the group members whom I have examined. People are very perceptive of
changes happening in their local lives. They interact with these changes and give out their
opinions about these changes with passion and much reflection. They are very aware of their
roles and sensitive to the growth of the whole group. Thus, I describe the theme of
Awareness to represent this group quality.
Cultural Explanation. The aspect of Cultural Explanation is applied in the two
themes of Affirmation and Harmony. First, the theme of Affirmation is a dominant motif in
Filipino small groups. Group members support each other and express trust and confidence
among themselves. The small group and sakop (reference group) life is the fulfillment of
each individual (Mercado 1975:55). The identity ofa person is shaped and directed by the
small group. Filipino scholars explain the reference group as the "core unit of the Filipino
social system" (Jocano 1999a:30 and Espiritu 1979:24-29). Furthermore, group members
illustrate their religious commitment to the group. Not attending the group meetings is
tantamount to disobeying God. From these observations of group dialogues, one can explain
the theme of Affirmation.
Second, the theme of Harmony is another motif identified by the analytical aspect of
Cultural Explanation. In Philippine literature, harmony is a prevalent concept and illustrated
by the value of [oob (a Tagalog term, meaning a sense of the inner person). Filipinos view
themselves holistically (Mercado 1976:71). Loob means that Filipinos seek harmony with
themselves, with the environment, and with the Divine Being (Belita 1991:37, Ileto 1979:4445, Miranda 1988:45, and Mercado 1994:37). In this dissertation, group members display all
of these descriptions of [oob or buo! in Cebuano. They are always finding ways to agree with
one another. They display a strong desire to obey God's will (kabubut-on sa Ginoo) and
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seek divine hannony at all times. Thus, one can state this theme of Hannony is real in small
groups in this study.
Reflection. The aspect of Reflection occurs in the themes of Model Behavior and
God's Care. One is that Model Behavior comes out of group dialogues. Group members in
this study always refer to the teaching of Christian witness. They mention their family
members and friends who are unbelievers and express their desire to share God's good news
with them. They describe this desire to be a shame (hiya or a sense of propriety) if they do
not pursue the effort to witness. Furthennore, they are so consumed, if not obsessed, with the
idea of pleasing their group leaders and not offending the other group members. Everyone
wants to be a role model to his or her small group. Whatever Christian virtues they know
must be first tested in the life of the group. Members explain their behavior according to a
Christian standard of holiness and in relation to the views and opinions of every member of
the group. These observations and interpretations lead to the theme of Model Behavior.
Two is that group dialogues portray the theme of God's Care. People talk about
God's love and care for them. They thank God for almost everything. They praise God
despite difficulties and seeming defeat in their life. They speak of God's protection in their
travels, provision in times of want, healing for physical infinnities, and forgiveness for their
sins and shortcomings. They cite God's strength in moments of weakness and suffering.
They express a willingness to sacrifice for God's work and in obedience to Christian
discipleship. They are happy for God's abiding presence, especially when they share the
gospel to their family members. Overall, people have a positive disposition and grateful
spirit. I refer to this atmosphere of Christian love and character as the theme of God's Care.
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Interpretation Process: Summary and Other Comments
Again, these seven themes are Affirmation, Harmony, Model Behavior, Struggle and
God's Strength, God's Care, Hope in God, and Awareness. I need to mention here that these
seven themes are present in all Ten Categories. Whenever an organized set of group
dialogues refer to a Category, then each of the seven Group Life Themes is mentioned as
well. In other words, these seven themes of group life naturally emerge from the Ten
Categories.
According to Robert J. Schreiter, his sixth interactive step illustrates the encounter of
church tradition with local cultural themes. It is in this "encounter of church tradition and
local themes [that] the actual development ofa local theology takes place" (1985:33). This is
the same dynamic that is occurring here, in this Second Stage of Interpretation, when I apply
the four Aspects of Analysis. Both Filipino culture and local Free Methodist tradition or
church practices contribute to the development of a theology of Filipino group life. In this
case, the seven Group Life Themes are the product of the people' s own theological thinking.
Even as I discuss below and cite portions of significant Transcript Data, one can see
indigenous 'theology occurring among these group members. The next section presents this
actual development of a local theology.
In summary, I have demonstrated my use of the Four Aspects of Analysis and
identified the seven Group Life Themes. The rest of this chapter enumerates the seven
Group Life Themes and cites portions of Transcript Data illustrating each theme. In these
ensuing discussions, this sampling of group dialogues proves the fact that these seven Group
Life Themes are real to Filipinos interacting in small groups. The following figure below is
an over-all picture of this process ofinterpretation.
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First Stage of Interpretation: Description Process
Transcript Data and the Ten Categories

~

Second Stage of Interpretation: Classification Process
"Four Aspects of Analysis "
( Linguistic Analysis, Theological Insights, Cultural Explanation, and Reflection)

~
(1)
Affinnation

(2)
Hannony

(Seven Group Life Themes)
(3)
(5)
Model Behavior
God's Care
(4)
Struggle and
God's Strength

(7)
Awareness
(6)
Hope
in God

+

Third Stage of Interpretation: Generalization Process
Principles of Group Life and Guidelines for Pastors
A "Theory" of Filipino Group Life
Figure 11. Group Life Themes and Their Analysis

Group Life Themes and Transcript Data
In this chapter, Transcript Data is presented whenever it relates to certain themes
describing group life. These selected portions of Transcript Data are illustrations of religious
and social dynamics occurring among Free Methodist members. These selections are only
intended to bring out the significant findings of this research and point out the most relevant
dialogues from Transcript Data.2
In the following discussions below, I enumerate seven Group Life Themes. These are
themes of Affinnation, Hannony, Model Behavior, Struggle and God's Strength, God's Care,
Hope in God, and Awareness. These Themes are descriptions of group life emerging out of
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transcripts from the four Primary Small Groups of the Butuan Free Methodist Church
(BFMC).3 In short, these themes come out of Transcript Data.4
The discussion of Group Life Themes goes through the four Primary Small Groups.
At the end of each discussion, I raise up theological issues that are relevant missiologically
and pertinent to a discovery of an indigenous understanding of group life among evangelicals
in the Philippines. At the end of this chapter, I mention the contribution of the other five
groups and their agreement with the seven Group Life Themes. Also, I discuss three
Principles of Group Life at the end. These principles are generalizations of group life and the
results of an overall presentation of the seven Group Life Themes. Thus, interpretation
progresses from Categories to Themes to Principles. In this chapter, I focus on the seven
themes.
Now, I explain below these seven Group Life Themes.
Theme of Affirmation
The theme of Affirmation describes the social exchange and religious commitments
among group members. These are moments when group members support each other,
appreciating them for efforts that benefit the whole group. Concern for each other is
expressed through their prayers, monologues, and other group interactions. Decisions are
made within the group. The social exchange is open and spontaneous. There is a genuine
affection for each other. Trust is a dominant cultural value within this theme. Sometimes,
decisions are made through a confession. At other times, they are confirmed through an
esoteric experience, such as a dream or a vision-like message. In all instances, however,
members express their need for each other. The theme of Affirmation brings in the
importance of social connection between family members or relatives.
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First Group: San Vicente. In the San Vicente group, the theme of Affirmation is
alive. Members affirm positively the influence of the group within their family circles. Nena
explains this in her story:
(Nena) I also thank God. Sometimes I forget, but my boys (bogoy)
remind me. Today, I was planning not to come, but then, they said, "Mom,
we will report (sum bong) you to Ate Betty." (Group laughs.) I also
responded, "You want me to go so you could watch TV." "Please go, Mom,"
they replied. When I started getting ready, they also went to watch TV [at our
neighbor's]' I tell them that they also need to be home once I'm back. I thank
God, although I forget sometimes, I still have someone who reminds me.
(The group finds this story very amusing. The members smile and laugh.) I
also thank God for the good health of my children as well as my husband.
Although he's not yet attending our meetings, but (pero) I pray that he can
participate (api!) [sometime]. I bring back the glory and praise to Him.
(Transcript SV-04, p. 24)
Nena' s story illustrates the extent of concern the group has for her. The comments of her
children, although said in jest, point out the deep influence Betty has on her family. She is
grateful for this reminder.
In another situation, the spiritual concern for the other members is expressed through
Toto Sapico' s opening prayer for one Wednesday prayer meeting. He identifies himself with
the absent members and prays for corporate forgiveness. This is a good example of affirming
the members even when they are not present during the meeting.
(Prayer: Toto Sapico) To you our Father we express our joy. Because
of this we will not stop praising you, 0 God. Tonight God, we thank that we
are here to glorify your name. Allow it Lord that your Holy Spirit will be in
our midst . (edited). Tonight 0 Father, together with our brethren who are
not with us right now. We pray 0 Lord, that you'll increase their thirst for
you. May it be oh Lord that during days like this, they will remember that our
love is here. Even so Lord, Your word we will obey. Sometimes we fail
(pakyas) and our [very own] selves [take over]. Forgive us Lord.
(unintelligible). Sometimes, in our want (kawad-on), this dominates (patigbabaw) us. Sometimes, because of this [need] we fail in our service
(pangalagad) to you. Allow it Lord that we will be able to practice this in our
everyday lives, as Christians. I ask all of those in Jesus name, Amen.
(Transcript SV -06, p. 39)
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The dialogues among Nena, Daday, and Willy portray the emotional attachments
members have toward their group. In this occasion, Nena and Daday express their longing
for the group meeting. Before Willy started his devotional talk, he makes reference to the
ladies' sentiments. Here in these dialogues, there are indications of the people's value for the
group meeting. The members view the Wednesday gathering with importance and religious
significance.
(Nena) I thank God
(unintelligible). (Group laughs.) Thank God
for it did not rain today, because ifit did, we'll all have a hard time. I feel a
longing (mingaw) because I have been missing a lot of our meetings. I thank
God for saving. (edited).
(Daday) I thank God [for today]. It has been a while since I last went
to this Bible study. It's because of my little baby girl. (Group members are
delighted with the baby's presence. They all laugh.) I greatly thank Him
despite all the problems, He still did not leave me. In spite of all the
hardships, I still greatly thank Him.
(Willy Abrao) I praise God for this midweek.
(edited). I thank
God for this one thanksgiving we heard, stating, "I experienced a longing for a
fellowship like this." This is where our souls feast. Even though they just
gave birth to a child and their babies are still small, this did not hinder (babag)
them from attending our meeting. There were threats of heavy rain, yet they
are still here. Let us now give a clap offering to God. [Let us now applaud
God by clapping.] (Everyone claps.) This did not hinder them in serving God.
Because of their hunger and thirst for listening to God's Word, God brought
them here with us. Thank God for His outworking. We feel a hunger and
thirst and now we can be satisfied with His Word.
(Transcript SV-07, pp.45-46)
In another group meeting, my 13th recording, Mila Morilla and Daday Mandang
present two separate monologues describing the close relationships between members in the
San Vicente group. Mila shares about her husband's illness. She is apologetic and addresses
Betty, the pastor ofthe group. In the same manner, Daday recounts her problems with her
husband. Based on my previous interview with Daday, Betty is very much involved in
Daday's family turmoil. The following narration indicates this:

196

(Mila) I thank God for His goodness in our lives. He is the one who
gives good health. Even with Rolly's fever last Monday. his body is bad
(daot) because he went under the truck of Baron. He was in a crouching
position. Yesterday, pastora (Betty), we ask for forgiveness because he was
very sick. He had a very bad fever.
(Daday) Me too, I also thank God greatly for what he did in my life,
and now I am here. The temptation of Satan was really great to me. My
husband opposed (kalabanan) me. (She is very emotional and is now crying.)
We had a big fight. I really thank God, He directed me by His Holy Spirit to
come here so that I can join in our fellowship (panagtigom) tonight. (She is
still sobbing while talking.) I really did not succumb to (daog) the enemy.
That is why I bring back all the glory to God.
(Commentary, from Notes, 1-19-00)
In all ofDaday"s troubles, she finds strength through the person of
Betty Buo. She constantly counsels with Betty. (Pirme nako masumbongan si
pastora Betty.) Ifnot for Betty, she would probably be living the same [rotten
life of the past]. (Wala pa siya [Betty), ambot lang. Magpadayon siguro ko
[sa kinalibutanong kinabuhi}.)
(Transcript SV -13, pp. 85, 92)
Both Mila and Nena affirm the contribution of Betty to their families. They recognize
Betty's spiritual leadership. My interview with Nena makes this fact even more poignant.
In the same group meeting, Toto Sapico continues by sharing his troubles for the day.

He shares of his struggle with hunger as well as his difficulties with his wife, Baby. He is
open to the group and is not bashful about his family troubles. He knows that the members
would accept him and his family, despite their shortcomings or the seeming coldness of his
wife to the group's meetings. He narrates:
(Toto) This night, I also thank God. I never expected that in my
striving. . (edited). I was in hurry for work [that] I did not have breakfast. I
came to work hoping the employer will offer me some food. But there was
none. It's okay. I'll make it (Sige lang, agwanta.).
When I came home, I asked my wife, "Can we have an evangelism
practice." She answered, "Ask me next time when I am not busy." Oh wow!
This busy issue again [is cropping out]. (Members smile and laugh.) This is
so bitter. Sige lang. [Anyway], I ask her, "Are you going [to the prayer
meeting]?" She said, "Why don't you go just by yourself." She kept cooking
and the food was still not ready. I thank God, until now I don't feel any
hunger. I bring back the glory and praise to the M<;>st Powerful.
(Transcript SV -13, p. 86)
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Toto's openness is an expression of trust and an affirmation for the group. He knows that
they are praying for him and his wife, even after his outpouring of feelings and frustrations.
In summary, group dialogues from the San Vicente members describe the theme of
Affirmation. Members support and trust each other. Both in times of joy and sorrow, they
reach out to one another in encouragement and Christian concern.
Second Group: Young Adults. In the life of the Young Adults group, the theme of
Affirmation is portrayed in different instances within Transcript Data. For example, when
the discussion is about strengths and weaknesses, Lyn Pintor opens up to the group. She
confesses her failure not to be available for others. Marcelo Furio tries to encourage Lyn by
giving a more positive appraisal of her situation. At any rate, the dialogue below pictures a
group who affirms and encourages each other.
(Marcelo Furio) So that, they themselves will be able to discover what
[their gifts] are. Okay. What about you Lyn?
(Lyn Pintor) I don't see anything. (Members laugh at this joke.)
Seriously speaking pastor, before I see [my strength] as availability; as a
single person. I am always available for church activities. I can really give
myself to these. That used to be the case, but now it runs in conflict with my
job and the like. It became a weakness. (Lyn laughs in seeming
embarrassment. Some members smile.) It was strength, before.
(Marcelo) I think it is still [a] strength [even if you're now in the
workplace]. Your availability is still there. (Rose verbally agrees to
Marcelo's analysis.) Who is now having a strong Christian witness in the
secular field? [You.] I think it is still strength. Your availability is expanding
beyond the church, and [leading] to other people who are dislocated [by
society].
(Lyn) Before I am so easily approach (birahon) by our pastor. He
says, "Lyn, we have this to do." I quickly reply "yes" to the pastor. (She
laughs.) But now, it's no longer the case. It is really very difficult.
(Marcelo) I think it is just a shift of area where God is using you.
Perhaps the strength here is the willingness of the heart. You are still willing
to help even [those who are] less fortunate. Perhaps in the church, you're not
very visible. What about Alyn?
(Transcript YA-10, pp.51-52)
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In another meeting, four Sundays after the above Young Adults group meeting, the
group is exchanging stories relating to the events of the week. The dialogue between Lana
and Gary, as well as the prayer of Rose portray the love among group members. After a
discussion about an evangelism program, Gary directs the discussion to the morning service
sermon. Lana shares and Rose prays at the end.
(Gary Lasala) Let us pray for this effort and this E.E. (Evangelism
Explosion) training. We will continue to pray for this. This is a good start.
(Gary smiles in satisfaction.) This is a good Sunday school, because we have
sharing time. We hope we can apply the message this morning at the
Cebuano service on "Loving our Enemies." (He gives a summary of the
morning's sermon.) Anyone else who will share? What did God do in your
life these past days?
(Lana Rae Justo) I thank God for the tiredness at my workplace.
(Some members smile in recognition of this difficulty at work.) For the last
two weeks, the pressure at work is too much. There are a lot of deadlines to
meet. I felt weak (luya). But instead of worrying, God kept reminding me
"Don't worry." I really thank God, in spite of the pressures at work, the more
I see God working in my life [the more] I am strengthened. That is what I
thank God. For this week and last week. I give back all the glory and praise
to Him.
(Gary) Thank God for that. Now we still have feeling of fatigue
(kapoy). In this group, we will apply the "one-another's" [principle} in the
Bible. Pray for one another. (Gary asks Rose to pray for Lana.) Pray that she
will be encouraged (dasig) and strengthened (fig-on), in spite of the pressures
at work.
(Prayer: Rose Ibarra) Father we continue to lift up to you Lord, Lana
Rae. We thank you even for this past few weeks; for your strength. Thank
you Lord, even with her fatigue in her life. You are present in her life. We
pray oh Lord as she continues in her thoughts that you will always be with her.
Even in this new week in her work, you will continue to give her strength,
give her
(unintelligible). Even in her work, you will be with her
(unintelligible). Even in her daily life you will guide (giya) her and your love
will overflow in Jesus name, amen.
(Transcript YA-15, p. 82)
In summary, group dialogues from the Young Adults group portray the theme of
Affirmation. They express their love for each other through their words of support and
public prayers.
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Third Group: Men ' s Prayer. In the Men "s Prayer group, members affirm each other
in the midst of crises as well as in ordinary settings. The first transcript below cites the
narration of a member regarding the health of Abner Olohan. This particular Friday, Abner
is in the emergency clinic suffering from a stroke. His brother-in-law gives a commentary
regarding Abner's well being. He requests prayer for Abner.
(Joel Margin) Let us also pray for the complete healing of pastor
Olohan. Thank God. (He is interrupted.)
(George Baron) Pastor, let us include them. They, Abner, have a
family problem. They have not [solved] this problem. Pray that they will
overcome this problem. (Some members ask the possible source of Abner's
heart attack.) I don't think this did not trigger the attack. What triggered the
heart attack was after he accidentally hit somebody [with the truck] backing
out. I think, it's just timely (panahon ra gyud). (The group members discuss
the consequences of this accident, a year ago.) The thing is, he doesn't know
[how to] adjust himself. When there's a problem he takes it very seriously
(dibdib). (The members spurt out one-line suggestions.) This is really their
style in the family (kaliwatan). When his older sister, my wife, died, she
always had stomach problems. (The group members smile in amazement.)
That is true! (He is emphatic.) She's really upset! That is why, I was scared
with [what happened to Abner, now].
(Transcript MP-04, p. 33)
George's monologue presents a deep compassion for Abner. Perhaps, this is because of their
affinity. The interaction of the other group members, however, paints the picture ofa group
that is involved in the life of Abner.
In the following Friday meeting, close to the end, lun Abbul, the speaker for the
evening, also refers to the need to pray for the absent members. He describes a great value
for being present at the meeting. In a way, he is affirming everyone who is present-appreciating their coming to the meeting, and, perhaps, their sacrifices just so they can
participate in this Friday activity.
(lun) The Lord has certainly promised that He will come again. There
is always an end to of everything. Thus, our Lord will return. That is why,
we should keep attending to our prayer meeting, Gamay. (The speaker
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addresses Gamay Manchera.) Rain, storm or a good day, we will continue
(padayon), in our prayer meetings, because when He comes, we'll be included
in the rapture. We will be so happy.
(Transcript MP-05, p. 40)

lun' s talk raises the importance of being present at these Friday prayer meetings. They are,
in effect, subtle ways of affirming the efforts of those who are present.
In one of the meetings of the Men' s Prayer group, the wife of lun Abbul is present
and shares her story of God's revelation and direction in her life. Edith Abbul recalls to the
group a dream experience that validated a spiritual direction in her life.
Esoteric encounters such as Edith >s dream can give impetus to the process of decision
making. Without this dream, Edith would have less motivation to give counsel to her friends.
She would have "rested" instead of encouraging her friends. She consults this group about
her decision.
(Edith Abbul) I give thanks to God for his goodness and especially for
spiritual things. The other night, I prayed to God. I said, "Lord, I think I will
rest for now, Lord. I will not listen to anyone who will call me [telepono]
over the phone. I will not answer." (Oy, gidamgo man ko nga ang mama
nako namatay.) But then, I had this dream that my mother died. (Group
members smile.) So jar, the picture of my mom is different (lahi). She is so
white. It does not look like her. She said, "It is me, Edith." So, in my dream,
I closed my eyes and said, "Lord, give me a sign that it is really her."
So later, when it was daylight, sometime this morning
remember, I
said last night that I will not listen to anyone over the phone. There is
[always] somebody who calls for just a chit-chat (chika-chika) or sometimes
with a [serious] problem. I said I will rest.
That night, I had this dream. So this morning, it happened. The Holy
Spirit really would not permit (sugot) it. So jar, there were three women
friends (amiga) who called and they were all with problems. So [now], I
thank God, because when at times we are weak (luya), he always is reminding
(pahinumdom) us. More so, when you call on him, he will truly not fail you.
(Labi na kung mosangpit ka niya, diU ka gyud niya pasagdan.) Therefore, I
give glory to God for his reminders he showed (gipakita) to me. I give back
all the glory and praise to him.
(Transcript MP-17, pp. 114-115)
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In the theme of Affirmation, Edith finds support from the group. Her decision is solidified
with the group ' s acquiescence of her esoteric experience.
The members ' affirmation for each other goes beyond social solidarity to include
conformity with the divine order or a desire to be aligned to God's will and purpose. In the
monologue below, Jun Abbul's prayer for Paeng Ibanez reflects this divine dimension. Jun
prays for God's peace and guidance.
(Prayer: Jun) We request [prayer] for our brethren who are not with us
right now. We pray [request] that whatever their problems you will help
(tabang) them
(unintelligible). We pray for brod Ibanez, Father. You
will not only give him sound mind (humpay nga huna-huna) and peace
(kalinaw) for his family, but you will also give (hatag) him all things that he
needs. I hope first of all that you will not only provide for material things, but
also for [his] spiritual life. [We pray that his life] will be according to (uyon)
your will (kabubut-on).
(TranscriptMP-17,p.123)
Jun 's prayer extends group affirmation to the religious realm.
In summary, group dialogues from the Men ' s Prayer group portray the theme of
Affirmation. Members are not shy about enumerating an individual's good points, or the bad
situations that need the group 's prayers.
Fourth Group: Mothers ' Class. In the life of the Mothers ' Class group, the theme of
Affirmation is depicted in the following transcripts. The members are very expressive about
their support for the efforts of individual members. They applaud when they agree and they
make their disagreements verbally. In one instance, members cheer for Rosemarie's
victorious story about a renewed love that her husband has for her. She states:
For me pastor, I am so thankful. Like what I said to you pastor that 95% was
my husband's concern (intindi) . Now it is all 100%. (The group cheers and is
happy for her. Some clap and applaud her.) The other day, in our financial
needs, He provided and I said to myself, "God really heard me." (Gidungog
gihapon ko sa Ginoo.)
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(Joel) Okay, thank you very much. It was 95% then, but now, the five
percent is already released. (The group again expresses their joy with big
smiles.) We really know that there is a God who hears and answers all our
prayers. Thank you again for this.
(Transcript MC-OI, p. 5)
Joel gives strong affirmation of Rosemarie' s experience. His interpretation about God's
answer to prayers reveals the elevation of a member' s experience to a religious level.
Below is a long portion of a Mothers' Class transcript from my first audio recording
with the group. I have included this extended dialogue to illustrate the lively interaction and
intensity occurring between individual members. I have edited the portion of the transcript
where the pastor talks about the day's lesson. The dominant motif in this particular transcript
is the members ' desire to bring their spouses into the Christian faith. As I sit with the group
throughout this dialogue, I notice that members rally for each other, expressing support and
confirmation of this desire to witness for their belief. The narration below is a case at point.
(Joel) Let us now go to our lesson number six. Go to the orange one.
The past time we talked for about two Fridays about baptism. We'll not talk
about this now, because you might feel sick of it. It is in page thirty-five.
(Rosemarie) (She interrupts Joel's talk.) Pastor, I can't attend to the
baptism service because in that day my husband is invited as a godfather to a
wedding .. This is the first time in my life where I will go with my husband [to
a sotial function] and out of his own volition (kabubut-on).
(Tonette) It seems like you are really tested (sukod); being tested who
is really more worthy (timbang). (Erlinda and other members echo this view
of the dilemma. Tonette dramatically jokes about the choice Rosemarie Coral
has to make. The group laughs at this.)
(Joel) You really can't go ahead. (unintelligible). I think you can
catch up with us.
(Tonette) Yes, I think you can.
(Erlinda) Of course you can go later and catch up with us. What time
is the baptism pastor?
(Rosemarie) What is the exact time?
(Joel) The baptism is about nine o'clock there.
(Group) (The group members talk at the same time discussing the
time of the two events. They comment on how it will be hard for Rosemarie
to go from one to the other. Some members try to lighten the problem by
cracking jokes.)
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(Joel) Is the reception at the restaurant? If it is, then there will be
more [people] compared to doing the reception at home.
(Rosemarie) He even requested (nanghid) me if it's okay to
(unintelligible) after the church. I am afraid there would be more trouble.
(Basi magkagubot pa.)
(Joel) Stay with [the plan]. Rosemarie. (Erlinda and Tonette echo the
same encouragement.) We'll have the baptism at the Cubi-cubi. We'll leave
at about 8:00 a.m. (I asks about the time of the wedding.)
(Rosemarie) [I'm talking about] the baptism pastor.
(Joel) She'll go to the wedding, but she might be able to catch up with
us. I'll fetch you from here. (The members cheer for this special treatment.)
About the conflict of time, don't get (kwan) [discouraged]. I'll ask pastor
Gary, he will not refuse me. (Tonette jokes about how she owns the local bus
company. Laughter.) We'll wait for you at the crossing of the Cubi-cubi;
around six to seven. Don't dilly dally, this you can do since it's in the
restaurant. We are thankful because. (unintelligible). But it's better
(nindot) if you're together (kauban). So, we'll be going to Cubi-cubi. We'll
leave here at around eight o'clock. Don't worry [everyone]. Bring your
husband along, and your children. We have plenty of transportation.
So, this is so neat (nindot) because
after that we'll swim
(edited) . I hope, if you have other transactions, you'll do them some other
time. Except for Rosemarie, since this is very important. (edited).
(Joel goes to the lesson time. I edited this portion since this part is
more of a content-based episode. After the lesson, he asks the group if they
have any more questions. Ivory has one regarding baptism. Joel explains his
answer.)
(Joel) This was for the fulfillment. What are the requirements for the
baptism? Like what we said, "One who has repented (hinulsol) of his sins."
(Erlinda repeats this last sentence with Joel.) I will not baptize you now if you
haven't r~pented of your sins. The question Tonette is, "If Jesus has been
baptized, then has he committed a sin?" So, did he repent? (There'S a pause.)
Ifwe read in Matthew, we can see the baptism of John the Baptist?
(Some group members replied, "It was not because of sin [that he was
baptized].") Tonette asked for the Matthew reference. Joel reads Matthew
3: 11.) See, He did not receive the sacrament of baptism because he sinned,
but because he was fulfilling (tuman) [the writings] and was obedient to the
one who sent him. So he could see the solution for each one of us. But he did
not sin.
This is what I always emphasized, Rosemarie. Even if I immersed you
in the sea for a day, this is not a guarantee that it will take away our sins. This
is only a public testimony that we have already been cleansed in the inside.
(Joel again summarizes the answer to the question.)
Are there any other questions? I hope
I am kind of apprehensive
(kuyawan) for this Saturday. I am apprehensive (kuyawan) because I am
scared (hadlok) that only one will be appear (tunga) there. (The members try
to reassure their pastor.) I hope . this is my prayer, because the enemy has a
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lot of ways [to dissuade] us. This has been my prayer, "God help (tabangi
intawon) them."
Sometimes our minds will change, our love ones will influence us, or
our children pester (sam ok samok) us, such as our [behavior during] Sundays.
It's very simple yet it's [hard]. You ask pastora (Grace). Simple things like
ironing our clothes. I get easily irritated. It's our prayer, that that day will not
be a hindrance (bu~yayaso?) to our God. I am scared the day will come and
only Rosemarie will be there. Although, this is not a problem. What I mean
is, [it will be] too bad (sayang). Any other questions?
(Group) (The members are talking all at the same time. Some
conversations are audible but most are not. Basically, they appreciate
Rosemarie's intention to attend the wedding with her husband. One member
said, "Rosemarie, approved." Joel asks Ivory, "Do you have a question,
Ivory?" Everybody continues to joke around.)
(Transcript MC-Ol, pp. 6-7, 9)
The group dialogues above center on the predicament of Rosemarie. The members '
responses to Rosemarie 's situation indicate support, love, and participation in each other's
lives. Joel's reference to his feelings and his prayer for God's help bring the theme of
Affirmation to the spiritual dimension. Without God's help, group life is impossible.
On the fourth week of audio recording, Tonette shares of her joyous experience

regarding a change of attitude with her husband. The whole group explodes in cheers and
jubilation, sharing their happiness and strong affirmation of group life.
(Tonette) My husband one time was looking for his pair of pants. He
said, "Where's my pants." "Where will you display them," I replied.
"Maybe," he said, "One of these Sundays I'll go to church." (The group
members cheer and applaud. Tonette continues to narrate the event in a more
dramatic manner. Everyone is talking at the same time, discussing different
topics.)
(Transcript MC-04, p. 25)
In summary, the dialogues from the members of the Mothers' Class describe the
theme of Affirmation. One can't help but notice the intense support members have for each
other. When the mothers applaud, they express both their love for each other and their
affirmation of group life.
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Theological Reflections: Affinnation Theme
From the previous discussions on the theme of Affinnation, group members
obviously have a great respect for the meeting time and place. There is a religious aura and
spiritual value attached to the event of the small group meeting. Why is this so? Why are
Filipinos viewing the meeting place as a religious event? I think the answer to these
questions is found both from Filipino culture and church tradition. For Filipinos, the idea of

sakop (reference group) defines a person' s spiritual encounter in relation to one' s social
group. In effect, the argument is true that "if it is not good for my family (or sakop), then it
is not good for me." The local fellowship meeting as a small group detennines the coming
and going of spiritual blessings from God. To a single individual, receiving God's favor is
mediated through the small group. Moreover, Protestant church tradition has fostered this
value for the meeting place with its insistence on a Bible reading during church functions.
Free Methodist gatherings have this mentality that the reading of the Bible should have a
central role. When this mentality is combined with the Filipino practice of sakop, then it is
inevitable that small group meetings, saturated with prayer and some fonn of Bible study,
will have great value and religious meaning.
Also, Transcript Data describes the people's narration of hindrances to their desire to
attend these group meetings. They speak of these hindrances as "from the devil" and, at their
mildest fonn, unbecoming for any Christian. These feelings toward these hindrances are
acceptable, primarily because of the group members' religious fervor for the group meeting
and place. Although these feelings are expected, I want to mention another view or function
that these hindrances have with regard to Filipino group life. Most Filipinos view these as
outward signs of an inward reality. Whenever there are hindrances, it conveys the view that
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what the person is doing is worthwhile and is of God. Hindrances elevate the group meeting
(and the people's attendance to these meetings) to a higher spiritual level. The verse that
admonishes the people "to not forget the assembly of the church" does not have any weight,
not until Filipinos encounter resistance and hindrances to these religious assemblies
(Hebrews 10:25). In effect, the local experience-that of a hindrance and oppositiondefines this Christian truth of meeting together and eventually has greater meaning only after
a hindrance occurs.
Another observation from this theme of Affirmation is the people's use of the
Cebuano term uban (meaning, together or kasama in Tagalog) to refer to God's affirmation
of the group and its meeting. In the people's dialogues, especially from individual prayers,
there are many references to God's character. God is described as faithful, victorious,
compassionate, and uban (together) with the group members. Grammatically speaking, uban
is not a characteristic that can be given to a person. In this case, however, Cebuano
Christians mention uban as an attribute of God. Why is the reason for this? I suggest that
this is a way people summarize God's character. When God is with them, together in all
circumstances, then everything will be okay and life will be victorious and full of
compassion. "God is dwelling among us" really means God is together (uban) with us.
This theme of Affirmation reinforces Schreiter's position on the role of community in
doing theology. It is the local community that raises the question and "recognizes which
solutions are indeed genuine, authentic, and commensurate with their experience" (Schreiter
1985: 17). A theologian cannot create and develop theology in isolation of community and
the local people (Schreiter 1985:18 and Abesamis 1978:116). If! may add, Filipino theology
cannot grow without the affirmation of the sakop group and its social dynamics. In another
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sense, Affinnation is more of a quality of group life than a theme. Affinnation, support,
trust, solidarity, and group identity are qualities of Filipino communities and sakop group
life. Sakop understanding is the key to the development of theology in the Philippines.
Thus, one can refer to the theme of Affinnation as the sakop quality of Filipino group life.
Theme of Hannony
The theme ofHannony is very explicit in Transcript Data of the four Primary Small
Groups. Members avoid any fonn of conflict. They relate to each other in a nonconfrontational manner. As much as possible, disagreements are discouraged. Hannony is
understood both socially and religiously. Social hannony means not offending other people,
especially the members of the group. Religious hannony denotes a careful interaction with
God, making sure one does not incur God's wrath or displeasure. In both situations, group
members practice this theme of Hannony by finding an internal satisfaction that results from
a hannonious act.
First Group: San Vicente. In the life of the San Vicente group, Transcript Data is
replete with this theme of Hannony. There is trust and confidence in the other members.
On one occasion, Weweng Paguya shares to the group her spiritual lesson for the week. She
recounts a reminder from God's word and renewed commitment before God. Despite the
ridicule from her classmates, she testifies of God's goodness and how much God is pleased
with her spiritual lesson.
(Weweng Paguya) I also thank God. I praise Him for His goodness in
my life. I thank Him for healing me from my fever. He also gave me strength
and knowledge for our review sessions for NSA T (National Schools Aptitude
Test). This is getting closer.
Last night we had our Bible study. God is really moving in our midst.
I could see the need for a revival among the young people. I went to bed. My
feelings were really [wonderful]. I meditated on the study how Abraham
obeyed and gave his son Isaac. I told the Lord, "Lord I am not worthy before
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you. I could never do this to my parents." That's why, last night, I really
cried. I really could not hold it. I said, "Thank you Lord for reminding me.
You are so [awesome] Lord. I could not take it. It is like this from the
beginning." (She repeats.)
I was blessed by the life of Abraham. I made a commitment last night.
Even up to the morning, I carried this [experience] with me. My classmates at
school said, "What is happening with you. You are all smiling, now." I said,
"It's because Jesus Christ is in me." They were startled by my answer. I was
smiling and [laughing] uncontrollably. They said, "I think she is going
crazy." I said, "I am crazy in Jesus' eyes." They eventually ignored me. So I
said, "I don't care what stories they'll say Lord, as long as I am with you." I
really could say now, "Lord you are really in my life." I bring back all the
glory and praise to our living God.
(Betty) God's Word is like a sword. It has double edges and will cut
very deeply into the hearts. God is truly good. He is constantly working and
meeting our need especially spiritual things. Anyone else?
(Transcript SV-09, pp. 59-60)
God's reminder to Weweng brings her a harmonious relation with God. Her relationship to
God is more important than acquiring social harmony from her friends .
In the same group meeting when Weweng gave her explanation, Betty expresses
strong points to the group regarding their attendance to the Wednesday prayer meeting. She
challenges the members to be clear with their reasons for going to the Wednesday meetings
and not just because they are embarrassed with their pastor or leaders. She states: "You
always go the prayer meeting and you say 'I have to save face with pastora.' [Maulaw ko kay
pastora.] Do we have the joy of the Lord in serving God or are we just influenced by

others?" (Transcript SV-09, pp.62, 65) In this particular remark, Betty refers subtly to the
report that Susan Giban is avoiding the prayer meeting. She uses this report to remind the
members of the importance of finding peace with God and the right motive for their "service
to God" (or pangalagad) through the Wednesday meetings. This has strong reference to
seeking the harmony with God over and above the approval of people or leaders.
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Then, two weeks later, TQto Sapico recounts to the group a fatal discouragement. In
an allegorical way, he shares his inner discord because of this discouragement. His Bible
reading is affected. He is confused. The narration below illustrates this.
(Toto Sapico) . (edited). I almost surrendered my armorto pastora
Betty. It's because I was down (naluya). But, God gave me guidance (giya)
as to where I should go. I really thank God for He gave me back my
encouragement (dasig). If I did not ask this, it is most likely that we won't be
seeing each other tonight. (Rolly smiles.) But I thank God for this because
He brought me back to encouragement (dasig). Even with the trials
(pagsulay) that have happened, I'm still thankful for those trials because He
did not refuse (hikawi) my prayer.
[It came to a point where] no matter how I read the Bible and how
much I study, this thing keeps coming up and consuming (tibabaw) my mind
in an unwanted (la-in) manner. I keep praying and saying, "God guide me.
Don't allow it Lord that I will be buried. " (unintelligible). And this is
[dangerous] because when it happens it is hard to get back on our feet. Just
like how the story goes: "it's bad to be in a relapse state." (Members smile
and chuckle in approval.) I really prayed that I will not get into a relapse
state. I am very willing in the work of God. (He is emphatic.) I dedicate my
time to the Most Powerful. I really thank God for bringing me back the
encouragement (dasig). I bring back the glory and praise to the Most
Powerful. (Recy summarizes and cites the trials of Job. "When we are weak
God is our strength. ")
(Transcript SV-ll, p. 75)
Toto interprets his internal confusion as God's testing his faith. Recy, another group member
and the moderator for the evening, affirms this interpretation.
On another Wednesday, Toto Sapico shares to the group of a struggle he had and how

he acted in an unchristian way. His monologue portrays inner disharmony because of an
uncontrolled anger. He offends a family member and feels he is displeasing God. Toto asks
for God's forgiveness. Harmony comes back after God's forgiveness.
(Toto Sapico) I also don't want to pass this without thanking our Most
Powerful. Just the other day, our family went through some sort of conflict
(dunay kagubot gamay). I lost control (nakabuhi ko) and said to my lovely
(pinang-ga) child, "Get out of the house." After that, when I was at my place
of work, I felt guilty (gi-konsyensya ko sa Ginoo). Why did I say "get out"?
But that was the result (bunga) of my outburst (kaligotgot).
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So, when I got home from work, we had a confrontation (sumpaki),
and my voice was low. I said, "Tone down your voices it is embarrassing
(ulaw) to the neighbors. We were supposed to be Bible bearers. This might
boomerang against us." So, I lost control (pug-ngi) . (unintelligible).
I thank God the morning after He gave me guidance. I ask for
forgiveness. I will receive whatever is handed out to me. Perhaps, this was to
measure (sukod) our service to God. He gave me a problem like this, although
it is bearable (kaya man pud).
Before my parents died, my mom left me this saying, "Humility is
always a sweet thing." I felt the [severity] of this problem and I also saw how
good (nindot) it is to be humbled, when love [finally] takes control
(mopaibabaw).
So, I thank God for earlier today, when I gave allowances to my kids,
they did go to school. I was afraid (ulaw) they would feel so down and not go
to school considering that the end of the school term is near.
"God, forgive me that I said words that were not good (diU maayo)."
So, I thank God for He guided (tultolan) me. That early morning I ask God
for guidance (giya). I thank God for the guidance He gave me (giya). I bring
back the glory and praise to our Most Powerful.
(Commentary from Notes, 2-18-00)
In another situation, during an interview, he testifies the need for a
"pure heart." He desires to do away with anger (kasuko), hatred (pungot), and
hostility (ayugot). He narrates a prayer: "God will give me guidance. My
heart will be filled with His holiness." He expresses delight towards the
Sunday's sermon. The preacher calls for love, forgiveness, and humility. He
recalls coming forward to the altar for prayer when the pastor gave the
invitation to the congregation.
(Transcript SV-15, pp. 102-103, 109)
Obviously, Toto' s feelings of disharmony are intense. These feelings motivate him to go to
the church altar during a public prayer.
In summary, the dialogues from the San Vicente group present the theme of
Harmony. Their recorded prayers illustrate the member's desire to find peace with God.
Details from their stories present the people's efforts to usher in contentment and serenity
both in their social and spiritual lives. These are reflections on the theme of Harmony.
Second Group: Young Adults. With the Young Adults group, they display the theme
of Harmony more in their conversations than in their life situations or social interactions.
Transcripts from this group is content driven, and thus, the members' narration pertains more
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to their individual life than to their life as a small group. The three examples below present
this reality. The stories are personal narration of the speakers. The group members are
merely listeners. These sets of narration include the theme of Harmony.
This one discussion below centers on the topic of obedience to God. There seems to
be a consensus that there is disharmony when a Christian is disobedient to God. What is
noteworthy here is Gary's description of a Christian' S life. Certainly, an obedient Christian
experiences wellness or wholeness (hapsay) in life.
(Gaga Bohol) It is not easy to pray.
(Gary Lasala) Why not?
(Arme Beltran laughs. The group members are amused with this
seeming disagreement.)
(Gary) It is so easy to do bad things. Even if we're not told to, we still
do it. Just to satisfy one's gusto. So [the speaker] really mentions of the
conflict within.
(Gary summarizes again the issues in Romans.) I don't know whether
your Christian life now [is easy] ever since you started serving God. Maybe
there's smooth sailing in your life. (The members smile at this contrast.) But
as you grow closer to God, you experience wellness (hapsay). Is this true to
your life? (The members laugh at this personal inquiry. They feel the weight
of the rhetorical question.) How well is your relationship with God?
(Transcript YA-07, p. 38)
Disharmony her~ is described as a lack of wholeness. Gary's questions illustrate the
seriousness of this virtue for harmony.
Glacy Ambos shares to the group a personal encounter. She recounts of disturbing
feelings because of irreconcilable ethical issues. The monologue portrays disharmony
because Glacy' s set of beliefs does not coincide with the behavior of people around her. She
has to make a stand.
(Glacy Ambos) (She is prompted by Marcelo.) My strength is
patience and conviction. (Rose states, "This is so great [kalami]." Marcelo
asks Glacy how these are strengths.) When I see that I can do a thing, no
matter how tired I am, I really go for it. For example, when I took care.
(unintelligible). (She speaks softly and is at the other side of the room. The
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recording is bad.) I had to be humble (pailob). Even though I was tired
(unintelligible). I took care of the baby, but when they took her, without any
warning, that's when . (unintelligible). (The monologue is confusing and
has too many indefinite terms.)
[It is my] conviction, too. During that time, I did not do it because it
was not biblical. Such as what happened to my uncle. I had to fight. What
should we do? Just set it aside? I said, "It's my conviction." If! see it this
way, then I really won't. (There is again a lot of indefinite terms.)
(Commentary from Notes, 2-17-00)
Glacy was taking care of her baby niece for six months. She was
emotionally attached to this child. She said: "I have learned to love her as my
own." When her cousin and the family, however, took the child without any
announcement, she was devastated. (Lain and akong gibati. Nasaktan ko.) "I
felt so bad. I was hurt." She was not claiming any right, only some notice
ahead of time. At my interview, she talks about learning to practice patience
from that incident.
(Transcript Y A-I 0, pp. 53, 59)
Glacy's feelings of disharmony, caused by her relatives' actions, is leading her to spiritual
discontent. However, she did not let this happen.
In the monologue below, Anne contends with her anger. She feels that she lives a life
consistent with her Christian faith. She points out that anger brings disharmony in her life.
(Anne Betran) (Anne shares the many instances she attempted to
confront this person. She also enumerated the many questions she asked her.
She shared the hostile reaction she received from this person. She tried but
she couldnot talk with this person. She shares in Tagalog here.)
I could not feel any anger for this person. Even now, I still want to
talk to her. It's hard to think it will just go away like that. It seems the issue
is not settled. So
but for me I love her as a friend. I am angry. But let's
just say, I am offended. (Gary asks her, "Do you have hate in you?") To the
extent that one has deep grudges against a person, I don't have this. No
matter how I look at the situation, there's really no deep anger (gaUt). Yes, I
was offended. Only thing is, I want to settle this. To think we both claim we
are Christians. We don't need to be hostile against each other. She really
doesn't talk to me. Even if! [wanted to] see her, she does not greet me [now].
It's hard to fix (ayos) the situation. (She shared how many friends are praying
for her. She repeats some details.)
(Transcript YA-15, pp. 84-85)
Anne's narration is from a past event in her life. Yet, the manner of her presentation and the
way the other group members react to her retelling of the story bring this past event of
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disharmony to the present. The challenge to find harmony with God and seek ethical
consistency is real to the group members.
In summary, these dialogues and interactions above portray the theme of Harmony in
the life of the members of the Young Adults group. Their narration explains their desire for
spiritual harmony. Past events become present opportunities to reflect on the virtue of
harmony.
Third Group: Men 's Prayer. The Men's Prayer group has a few examples from
Transcript Data with this theme of Harmony. There are two instances here where two
members narrate their confrontation with their own feelings and decisions they must face. In
this first instance, Allan Aala cites a verse and explains its relation to a personal story.
Although he shares in generalities, the element of disharmony and confusion is still
portrayed.
(Allan Aala) This is my memory verse in Romans 12:21. It says here,
"do not overcome evil, but overcome evil with good." In other words do not
let evil take over (ayaw pada-og) you but instead defeat evil by doing what is
good.
I thank God for this verse. There has been a lot of stories that are
hurting (pasaldt) me, but I respond in humility (pero ako naga pailob
lamang). I really don't have any grudges (walay gibantab) against them. I
thank God because He controlled (iyang gipug-ngan and akong dumot) my
hatred, through this verse. (Group members quickly say, "Amen!").
(Transcript MP-06, p 45)
In the second example, lun Abbul shares how his wife discouraged him from going to
the prayer meeting because of weather conditions and the heavy downpour outside. He
states: "This is a situation when your love for your wife is pulling you away from the will of
God" (Transcript MP-15, p. 105). lun equates his attendance to the Friday meeting as the
will of God, and thus, not going is tantamount to displeasing God.
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In the same meeting, Jun continues his story about his dad. He pictures the faith of
his father. His family is now in order and living in harmony because of the Christian model
of his father.
(Jun Abbul) I remember my father. I asked him once, "Dad, why
would you give your retirement money to the church? I don't think it is right.
God did not necessarily say [that you have to] to give it to the church, right?
He said. "Don't worry. When I retire and give this to the church, you
will certainly be a lawyer." I said, "No, that is not the problem. The problem
is how can I go and take the Bar examinations." "Don't worry," he said. "God
said that he will not leave (pasagdan) us. And besides, my retirement money
is too small. I might as well give this to God. Mark my word. This will come
back double." I thought, "It's true." But I thought, I can't see the results of
this. (He repeats some points.) A time will come when God will arrange for
everything. (. . ang Ginoo ang magpahiluna sa tanan .)
. It's really true.
Everything was arranged (gi-pahiluna). My father's faith in God was what
opened my mind to the fact that God will not leave us unattended. (Ang
Ginoo dili magpasagad.) He will not definitely leave us (diU pasagdan).
That is why, God really gives miracles because of great faith. If you have this
faith and dedicate (tugyan) it to the Lord, it will truly happen (mahimo gyud).
(Transcript MP-15, p 105)
Both Jun Abbul and Allan Aala 's stories revolve around other people. They are experiencing
disharmony because they are not meeting the expectations of others or themselves. In all
their stories, personal experiences are treated religiously.
In summary, these two members of the Men 's Prayer group present the theme of

Harmony. Their monologues do not give a clear-cut distinction between social and religious
harmony. It appears that what disrupts the social circles also disturbs spiritual relationships.
From these minuet examples, the theme of Harmony is still real among the group members of
the Men 's Prayer group.
Fourth Group: Mothers' Class. In the life of Mothers' Class members, the theme of
Harmony is clear. Their dialogues display this theme vividly. In a transcript cited earlier,
the group discusses the plight of Rosemarie Coral about missing the baptism because of her
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husband's desire to go to a wedding with her (see pages 202-204). Rosemarie is concerned
with avoiding any discord between her and her husband. This is social dishannony. With
Rosemarie ' s insistence, however, the group members see the spiritual significance this action
has over her husband. She does not want her husband to be offended, and as a result of this,
her Christian faith might be compromised. She says, "I am afraid there would be more
trouble" (Transcript SV-01 , pp. 6-7). She is just being careful. Social dishannony might end
up in a spiritual discord, thus ending the chances of Rosemarie' s husband to come to the
Christian faith.
On my fourth recording with the group, there is a long dispute over the behavior of a

member who is currently absent. The Mothers' Class members are very candid and express
their disfavor towards this concerned person. The following intense dialogue among the
members portray the theme ofHannony in a very animated yet personal manner. 5
(Nettie) My husband one time was looking for his pair of pants. He
said, "Where are my pants." "Where will you see them," I replied. "Maybe,"
he said, "One of these Sundays I'll go to church." (The group members cheer
and applaud. Nettie continues to narrate the event in a more dramatic manner.
Everyone is talking at the same time, discussing different topics.) Sally came
to me, pastor. She said, "Why did you not go to church last Sunday."
(Maria) This is not good (maayo), pastor.
(Start of Summary)
Maria and Nettie speak at the same time with the same topic: How
Sally is behaving inappropriately. Sally is checking up on all the cell group
members and pressuring them to attend church functions. Maria and Nettie' s
complaint is that Sally makes everyone feel guilty whenever anyone misses a
Sunday School or a church service. Sally's check list or attendance chart is
not encouraging everyone.
Joel Margin assures everyone that he has already talked to her.
Everyone speaks at the same time. The members mention bad health and
other reasons why they have missed church meetings. Joel is talking to Maria.
Nettie and Lucy are also engrossed in their own discussion regarding Sally's
behavior. Joel explains his position and that it had been misrepresented by
Sally's remarks.
(End of Summary)
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(Joel Margin) When I was looking for you, I did not mean it to appear
that once you miss church activities, you will be disqualified from the
Compassion Children's Ministries (CCM). For us pastors, our joy (kalipay) is
to see you [at church during Sundays]. Although, [at times], I get tired of
your [ugly] faces. (This last sentence was said as a joke. Group laughs.)
It's just natural for a pastor to ask your whereabouts. But, when we
ask for you, it doesn't mean anything bad. "Where's Lucy or Maria?" This is
natural because this is our job. We ask because who knows you might be sick
in bed, so that we can come to visit and pray for you. (Most members nod
(He is interrupted
their heads in agreement.) But we did not ask because
by Maria).
(Maria) This is what she said, pastor. She said she will definitely
submit a report. What kind of report is this? Are we included in this? Right
from the start, pastor Bebot Villanueva said, "Are you willing to have a Bible
study?" I said, "If it's just Bible study, then we're okay." But this/orced
(kwan) [attendance is different]. So, even if! am sick, I'll have to go to
church? This is not good (la-in).
(Lucy) Pastor, I really don't like (la-in) this. It's unbecoming of her.
(Makasaway ta kay Sally.) I can not agree with her. (Dili ko mo angay.) It is
so embarrassing. (Ma uwaw ta ba.) The Compassion (CCM) is becoming
(Lucy's monologue is inaudible because of simultaneous conversations from
the other members.)
(Group) (Everyone is explaining to everyone, to one's seatmate, to
Joel, and how each one attempted to explain some sense to Sally. Also, they
recount how Sally responded vehemently against their explanations.)
(Lucy) We waited for your response pastor, because there were
questions asked by some new [CCM] participants.
(Joel) That's right. They will be scared of this. "Oh, so you just want
us to join compassion so that [we'll be members of the church]."
(Maria) My husband said [angrily]: "Lintik what's up with this! So,
this 'is the way things are run. You are being used. You are included in this so
that you will be forced later to go to church. Even if you are not feeling well,
you can not be excused?" (Her husband's monologue is in Hiligaynon,
another Philippine language. She refers to a swear word here.) My husband
was so angry. He then said, "Don't you ever go and participate anymore to
this church. What kind of church is this, forcing (pugos) people [to go]."
(The narrative is still in Hiligaynon.)
(Group) (Everyone complains again of Sally' s actions discussing the
implications of these to one's homes, to outsiders and newcomers. Grace and
Nettie seem to speak louder and more intensely.)
(Lucy) That is what I said to her. I asked to be baptized not because
of Compassion [CCM]. It's okay if I don't go to church as long as my child
goes. Because when I joined the Compassion, [it was clear] that only the
because I understood (sabot).
child is [required to go] and join. For me
(Grace) If you are faithful (matinumanon) [to God], then the
Compassion [benefits] is an [added] blessing.
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(Maria) My husband said, "So, you were only included so that you
[will be forced to go to church]." To think he was already confused. Now it
is getting worst. (lmbis na katok na ang utok sa Ilonggo, ni samot na hinu-on
sa ka-katok. This description of her husband is meant as ajoke but she
narrates this with intense feeling.) Considering he is sensitive, now it's worst.
(Unggok na, gi-unggok pal) (Her narration is mixed with Cebuano and
Hiligaynon. A group dialogue follows which is unintelligible.)
(Lucy) Now that we have talked about this, [I can now mention this
[I'm not
fact]. This is the reason why Faye said, "It's because of her that
going anymore]."
(Grace Margin) For me, I talked to her straight and direct. I said,
"Sally, maybe Faye is no longer coming because of you." I told her to her
face.
(Group) (The group members describe Sally's many offenses. They
recount how Faye is trying to avoid Sally. Maria is talking to Grace Margin
and Joel Margin is explaining to the rest about the issues involved. It is
impossible at this point to record these simultaneous dialogues.)
(Joel) Don't worry. We'll change this. This is not the intention
(tinguha) to get you involved so that you will be forced. Even if you are in
church but your thoughts are outside, [then that is not good]. The intention is
that the parents will attend a Bible study. This is also for the benefit
(kaayuhan) of the parents. There's nothing wrong (dautan) with studying
God's Word. We want them to understand. If they say, "Pastor we
understand," then that's it. But ifnot, then we can't do anything because that
is their decision (desisyon). But, it's not with the idea (buot sab-ton) that, if
they don't go to church, then, their children will be discontinued [in the
program]. Compassion (CCM) is for helping (tabang) children. The parents
are only secondary.
(Lucy) [The problem is] she threatens them. (Hadlokon man gyud
niya.) Even for me, she threatened me with this.
I said, "I will go to church. Don't tell me what to do. (Ayaw ko ug
mandu-i.)" It's not good (la-in) ifI go to church because I'm scared [of the
threats].
(Joel) Don't worry, pastora will tell her. Also with her checking out
everyone's attendance, we'll
(Maria) (She interrupts Joel.) What's up with her. Pastor, [can you
imagine] being at church [service] and she's there up front chattering (yawyaw), "Attendance!" (The group laughs. Joel is even more animated.)
What's up with that! Can't she wait? (Lucy and Nettie are uncontrollably
laughing.) To think I'm concentrating (imbis kay nag-konsentrayt tal) [on the
sermon]. [My focus] is no longer on the preaching but it's all on her
"attendance. "
(Group) (The members say different anecdotes regarding the scenario
of Sally inappropriately checking on them while the service is going on.)
(Lory) She keeps saying this to me. "You must go to church because
I am the one who holds this compassion. I am doing the report for
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Compassion." I said to myself: "Wow! I can now go to church." (Group
laughs at this sarcastic joke against Sally.)
(Group) (Nettie, Lory, and Grace are talking about ways to tell Sally
regarding the situation. Joel and the others, especially with Lucy, are
discussing the chances of inviting other to Bible studies. Lucy mentions to
Grace an offense Sally has against the group. Joel tries to summarize all the
concerns. Maria again recounts a particular offense Sally had. Joel again
focuses on the element of prayer for the group members. Joel ends the group
talk.)
(Transcript MC-04, pp. 25-28)

In summary, the theme of Harmony in the Mothers ' Class group is perceived socially.
They are all concerned that a member's misconduct will adversely affect their husbands and
their homes. They value their spouses' good feelings toward their activities in the church. In
addition, group members interpret social harmony and disharmony in a religious manner.
They are afraid that social disharmony could lead to spiritual discord. Members perceive
their attendance to local church services and other religious activities as directly connected to
spiritual growth. These activities are opportunities for them and their family members to get
closer to God. Exercising social harmony is an avenue for Christian witness. In this
situation, a social value creates a chance for witness and the introduction of the Christian
gospel. Overall, Mothers ' Class members see a correlation between social and religious
harmony.
Theological Reflections: Harmony Theme
Under this theme of Harmony, Filipinos always refer to the cultural concept of hiya
(sense of propriety), or ulaw in Cebuano. Hiya is a dominant social value even in the social
life of the church. Members feel a sense of embarrassment and shame when they do not meet
the perceived desire of the church group. Just like any other Filipino community, hiya, in the
church, functions as a way of defining who is a group member and who is not. It is a social
value that sets the boundaries of a reference group. In addition, when this value is applied to
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the local church, it includes spiritual values in its boundaries. When group members talk:
"You should be ashamed before God more than to our pastor if you do not read the Bible,"
then Filipinos are really applying this social value to Christian theology. God is the one who
describes what hiya should be in Filipino group life. In a manner of speakng, Christian hiya
brings God into the picture.
Another way this social value is used by group members here is as an index of
Christian hannony. Whenever hiya (sense of propriety) indicates social disorder or broken
relationships, then Filipinos take this as a warning of a religious disharmony. For example,
when a Filipino feels anger and hatred, then he or she describes his feelings as a source of
shame (hiya) before God as well as before the group and other people outside the group. It is
much easier to locate spiritual disharmony among a group of Filipinos. One only has to find
social disharmony and anger, and these will lead to the source of spiritual discord. Filipinos
are probably closer to the Old Testament people than anyone else. When the prophets
condemned the Israelites' idolatry, they would point to Israel's disharmony and social
disorder. Many of their widows are not cared for. The poor are not given justice (compare
Micah 6:8): Thus, hiya, as a cultural way of defining a people's proper behavior, could be a
spiritual index in the Christian church locating any source of spiritual failure.
The cultural value of loob or buot (Tagalog and Cebuano terms, respectively), which
is translated as "inner person," sums up the motif of harmony. Buot is literally translated as
"will" or "disposition"; but in the context of the small group, it really means a value for the
whole person or a "sense of being" (Mercado 1976:66). When buot is empowered by the
Christian gospel, then it becomes God's kagandahang loob (beautiful being), a divine
quality, or "an appropriate description of who God is for Filipinos (De Mesa 1987:47). The
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phrase "God's beautiful being" is found in the Cebuano language as kabubut-on sa Ginoo
(the will of God). In this dissertation, group members make a distinction between two
similar concepts, buot (inner self or being) and kabubut-on (will or personal disposition).
When they use buot, it could mean the inner self in a neutral way, the selfish will, or a
disobedient person opposed to God' s will. When they utilize kabubut-on , it always refers to
the will of God. This could only mean that the Christian gospel has resided in the Filipino

buot. The social value of buot is now an index for determining will of God (kabubut-on sa
Ginoo) and God' s beautiful self (kagandahang loob ng Diyos).
Schreiter mentions cultural themes or what he terms as "culture texts" that "are the
cultural nucleus around which a local theology develops" (1985:29-30). Philip Hughes calls
these themes as "actual beliefs" (1984:251-252). Could buot be this "culture text" that would
empower the growth of Filipino theology? The answer of course is yes. Mercado opts for
the term loob (1976:54). Jocano prefers the concept of diwa, which means "spirit" or "inner
core" (1997:96). Enriquez cites kapwa or the Filipino idea of "the shared inner self'
(1992:43). All of these, loob, diwa, and kapwa, are Tagalog words. But, for Cebuano Free
Methodist members, the Filipino value of buot, or more specifically, the word kabubut-on,
has now become a part of their Christian experience. Theologians, Filipino pastors, and
church workers should take note of these "Cebuano texts" of buot and kabubut-on.
Having said the above, it could also be said that the theme of Harmony is described as
a buot quality of Filipino group life. Certainly, most of the characteristics of Harmony are
present in the social and religious understanding of buot. Perhaps, Christian harmony is
really a theology of buot.
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Theme of Model Behavior
The theme of Model Behavior pertains to the group members ' obsession with correct
action and concern for Christian witness. They make sure their behavior is a good example
to others, especially to people inside the group. This theme is internally motivated.
Members aspire for a personal conduct that corresponds to an ethical idea. They draw their
resources from the motif of the strength of God (kusog) and divine encouragement (dasig).
These two Cebuano concepts describe the need for restoring broken relationships and that
only God can do this restoration. As a result, people around these members see individual
changes and spiritual transformation. In most cases, immediate family members of the
individual are the primary recipients of this theme of Model Behavior. The family members
are the first ones to witness changes in a Christian 's life. Thus, Christian witness happens in
the homes and within the social network. It is in this theme that the family dynamics is
expressed to the fullest. As a result, the theme of Model Behavior functions well whenever
the structure of the family is operational.
First Group: San Vicente. In the San Vicente group, Christian witness occurs
naturally within the family circle. The theme of Model Behavior is a constant challenge to
every group member. The dialogue between Betty Buo and Bebot Giban below is a good
example. Betty gives importance to Christian witness and cites a verse found in Matthew
10:33 as her authority.
(Betty) What are our petitions to God? What are the things we should
pray about? Our God invites us and waits for us. "Whoever is heavily
burdened come near to me, and I will give you rest." So, let us give them to
our living God for He is truthful to His promises. He also says "Whatever we
ask in His name, He will give it to us." So, let us ask now, because He has
given us authority (katungod); we, as His children. So, we have the right
(katungod) to ask whatever we ask now.
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(Bebot) For me, I ask that I'll have courage to share God's Word to
other people. This is my only request that God will be with me. Although, I
am not well-versed in the Bible, I will share God's goodness in my life, so that
they can also experience [this goodness].
(Betty) That is what we mentioned a while back. Although we don't
preach or stand behind a pulpit, your life itself will be seen as a testimony.
This is already a big sermon. Even if we don't speak, when they see the
newness in your life. Sometimes we can't speak. We should not be ashamed
(ulaw) . This is what I keep repeating, ifl go [or busybody] around the
neighborhood, it will be Christ, Him alone will I gossip about. I won't be a
busybody and be gossiping about other people.
(Bebot) This afternoon was a good example. I had some visitors.
Straight away I shared to them. Now, they left with some thoughts with them
(baon). I did not know what their intentions were, but they carried with them
what I shared.
(Betty) That was great work in itself. (Bebot) This Sunday, they said
they might join us at church. I said, "Okay, we will pick you up since the
church has a [pick-up] jeep service." They agreed.
(Betty) Who else wants to share? This is a good (nindot) endeavor
(tinguha), for "boldness to share," where there is no shame or embarrassment
(ulaw). Remember, the Bible says, "If we deny (ulaw) Him, He will also deny
(ulaw) us before His Father." Are we not afraid of that? We should not be
scared (ulaw) in telling of God's goodness. I hope (hinaut) our heart aspires
(tinguha) for these things. Who else?
(Transcript SV-03, p. 19)
The dialogue above recounts the imperative of giving witness to non-believers. Betty applies
a biblical verse, cited earlier, to Bebot's life experiences. Christian witness is both by word
and by deeds.
In Toto Sapico' s experience, he encounters discouragement from being a leader in the
San Vicente fellowship. He explains events surrounding his discouragement and that he is
now coming back to his senses. He points out his leadership example before the San Vicente
group members. He works hard so that his life can be exemplary.
(Toto Sapico) _ (edited). I almost surrendered my armor to pastora
Betty. It's because I was down (luya). But, God gave me guidance (giya),
where I should go. I thank God for He gave me back my encouragement
(dasig). Ifl did not ask that, it is probable that we won't be seeing each other
tonight.
(edited).
(Transcript SV-Il, p. 75)
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The theme of Model Behavior is in Toto 's life because of God's encouragement (dasig) and
guidance (giya).
In the life of Bebot Giban, he testifies of difficulties in serving God. He explains his
concern for his family that all ofthem will be together in heaven. Bebot's testimony portrays
his desire for the salvation of his family. This is the theme of Model Behavior expressed in
the spiritual domain. Bebot's love for family is presented with a hope for God's salvation
that is coming in the future.
(Bebot Giban) I also thank God greatly even for my daily situation.
We always thank God every night, for daily good health. So now, I thank
God for His goodness in the midst of my driving and travels [at work]. My
trips are good. Every early morning I pray, "Lord I do not trust in myself.
You really have to bring me through the good roads for my travel."
Also for my family at home, nobody is sick among us. I greatly trust
Him in my request that no incident or sickness of whatever sort will happen to
us. So that is why I thank God.
Also that time, I was reading the Bible. Somebody told me that we
who are serving God, we will be the ones to be judged (lutuson). I [was
startled] and started thinking, "If I serve God, then I will have many enemies."
These enemies are obviously the evil ones. As was said, "We will be the first
ones to be judged." I began to be fearful when I thought about these. (He
repeats. He tells the dialogue he had of trials and sufferings that will come to
Christians. He argues for the positive promises and encouraging words from
God:) God will not fail (pakyason) His promises. God is not a liar. I really
thank God so much. All the more I was encouraged (dasig) by God. (Bebot
continues describing his dialogue.) I thank God. He is really good, even for
me. Even in the house there are some [confusion]. I ask help from God.
"Lord, my burdens are heavy now." I can no longer take the [pressure].
Sometimes I am caught staring into empty space. All my
my father and
mother. I wish they will all serve God, so that our family can still see each
other after we all die in this world. We will be together (mag-ipon). This is
what I ask (pangayo) from God that all of us [will be in heaven], together with
Him. I bring back the glory to Him.
(Transcript SV-13, pp. 86-87)
Bebot expresses his great trust in God to sustain his life and his family. Despite his heavy
burdens, he is confident in God's leadership and is greatly encouraged to keep going.
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Another good example of this theme of Model Behavior is in the life ofWeweng.
She is a teenager who struggles with being a good witness at home and in school. The
following monologue below describes her encounter at school. She explains the ridicule she
faces and yet she is determined to be a Christian witness.
(Weweng Paguya) Me too, I thank God for His goodness and what He
did in my life. He did not leave me unconcerned (wala gyud siya nagpasagad
sa ako.) regarding my studies.
Really . I accept my hesitation with the E. E. (Evangelism
Explosion). I am afraid. This is the E. E. training that we are currently doing.
I am afraid to share, but one night. but I have the desire to share. This one
night God truly spoke to me. (She is getting very emotional.) It's in Exodus
4: 11-12. (She is now crying.) Really
this is more tears ofjoy, really. God
whether
said there, "Who made your mouth, who made you?" It's really
we are mute or not, it is still Him, right? (She is still sobbing, and members
are affirming her with resounding, "amens.") So go, for He will be
responsible (bahala) of what you will share.
So at this point, I said, "Lord, you are so awesome (grabe). You really
understand what it is that I desire. I have desired to go this direction Lord.
So it is only now that I realize you will really not leave (pasagdan) me." So
now, my desire is very muchfuljilled. (She is still sobbing and emotional.)
So I said to Him at that time, "Lord, thank God." I really promise this to
myself. "Lord whatever happens, whether struggles or problems, I will
certainly overcome (lab-yan) these because You are with (uban) me." So I
said to myself, "You are really good." I really don't need to be fearful. I said,
"Everything is truly Yours, I don't own anything."
After that
(unintelligible) also in the house. Even in my prayer,
things are getting kind-of (kwan) at the house. (She is stuttering here and
giving out indefinite words and general language.) I really thank God. Even
at school they can really see [my] life. What I really thank God for is that I
did not do anything. Everything is done by God. "Lord, thank you very
much." Even in my studies he is not unconcerned (pabaya). I bring back all
the glory only to Him.
(Willy Abrao) Thank you for the fulfillment of (mga tinguna) the
[desires] of our hearts. God knows. When we feel fearful, God comforts. He
is really there to be together (naa siya nakipaguban) with us. Thank God. He
is truly there to help when we needed it. Thank God because He'll strengthen
(fig-on) us. He is our Refuge, He is our Strength, and He is our Salvation.
(Transcript SV- 14, pp. 94-95)
Weweng' s emotions and the group members ' reactions to her testimony present a story that
each member can identify with. The challenge of Christian witness is ever present. Willy' s
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interpretation ofWeweng' s talk highlights God's help and encouragement in her life. The
results of these are more motivation to be a Christian witness and a greater sense of God's
direction in Weweng' s life.
In summary, the San Vicente group members regard the value of modeling among
their peers with utmost importance. The theme of Model Behavior succinctly describes this
social and religious value. As an end result, family members are pleased and the Christian
gospel is presented.
Second Group: Young Adults. In the life of the Young Adults group, the topic of
Christian witness is a subject matter at their Sunday school class. The theme of Model
Behavior is illustrated in the members' discussion on witness and evangelism. The narration
below is a series of individual testimonies of past attempts to be a witness. The common
element running through these testimonies is the group members' efforts to be a Christian
example to their family members.
(Leo Viajar) What really motivated me is the knowledge ofthe reward
if we continue in the Lord and share (sangyaw) to others, referred to as the
"heathens." Also, I have seen this motivation when I am with my relatives.
This is what really motivates me. IfI go to heaven, I will experience this
happiness everlasting. My uncle, however, who is a dnmkard, will not. How
is it that it will be only me [without my relatives] who will experience this
everlasting happiness? This is what motivates me: to have many more there
(uban) [in heaven] and not only me.
(Rose Ibarra) (She is coached by Marcelo Furio.) I couldn't really
say. (Group teases her.) It's because, I grew up in the church. When I
accepted the Lord as my personal Savior, I also thought, "Why only me?" At
least, I can share to them and they will know the love of God. Also it is
combined with the truth that the end will come and everyone will hear the
gospel. When I received Jesus Christ, I saw [myself and] my hurt feelings.
This is also true with my classmates and other people. They also need God's
grace, to heal their hurt feelings. I hope to give my little contribution. I could
not really carry a lengthy Bible discussion, but at least I can share my life.
(Anne Beltran) (Marcelo prompts her. She uses Tagalog here.) I
went through a lot of struggles. I had many struggles and my needs were not
met in my family. Those times, I was so involved in student activism in
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Butuan. Somebody already shared to me before, but I still had a lot of
questions.
(Transcript Y A-02, p. 9)
These three individual members from the Young Adults group give a direct connection
between receiving God's blessing and salvation and being a Christian witness to their love
ones. Once they experience salvation, they also see the need to reach out to others.
In summary, the Young Adult members are obviously serious about the theme of
Model Behavior. The work of giving an example starts with the Christians, and in this case,
the Young Adult group members.
Third Group: Men's Prayer. In the Men 's Prayer group, selected transcripts refer to
individual testimonies of members that are recounted before the whole group. These
testimonies reflect the members ' desire to be strong Christian witness. The theme of Model
Behavior portrays their reference to compassion and mercy. The motivation to share the
Christian gospel comes from an overwhelming compassion for people who are not
Christians. Sample transcripts below demonstrate members' feelings and desire to be good
Christian models to both outsiders and group members. In the first example, Jun Abbul, as
part of his sermon for the evening, cites a personal conversation with a Free Methodist lady
pastor (pastora). He uses this story to point out to the group the importance of evangelism
and Christian witness. He shares:
That is why I told the pastora from Santiago: "Pastora, ifyou will only kneel
down and pray, God will give you direction." It's so heavy on my heart (bugat ang buot) that a pastor sent to a far place cannot bring even one person to
the Lord (kabig). Something's wrong. She said, she'll build a church. I don't
believe in that, neither is it stated in the Bible, that it is the church that will
bring people into conversion (kabig). You work first and God will do the rest.
So, it is my prayer, really, for the MMI (Men's Ministries International) is that
each one of us can (kabig) bring another person to Christ. Because that is why
we are here. That is the reason of our Jesus Christ. That is the reason why we
are called holy. In the end, the Holy Scriptures says according to Peter, there
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is an inheritance. This means hereditary rights, something we can look
forward to (paabuton) .
(Transcript MP-04, p. 31)
This portion of Jun 's sermon for the evening points out his strong emphasis on giving a
Christian witness to non-Christians.
In another transcript, Toto Cruzado expresses his desire for outreach ministries. He
describes his feelings of compassion and mercy. He explains the thought that the Men' s
Prayer group can be involved in an outreach ministry. Toto says:
I really have a concern (kahangawa) for the people when I was back then
roaming around (suroy-suroy). In 1990-1995 I was selling balut (cooked duck
eggs). For five years I roamed this city ofButuan. The only thing that
embarrassed (ulaw) me was when I [bumped into] somebody I knew. I would
not shout [whenever I see them]. I would be roaming the downtown and pass
by people I knew. (He repeats.)
This is my life but in spite of those reflections I said to God, "Lord
these people here I have met and known, I really have concern (kahangawa)
for them." After those years of selling Balut I still know those people.
Now that I am working with BBK (a Christian non-profit microlending company), I chose the people whom I am already familiar with (suod). I saw that there is a ministry that was started way back when.
(Start of Summary)
He states: "When the group was learning the new song I taught them, I
felt the power of God (gibati nako ang gahum sa Ginoo)." He shares how he
led the BBK group and then to the time for sharing and prayer. He also shares
the message and impact of the songs "Daygon Ko Ikaw" to the BBK group.
He shares this experience to the MMI group members who are listening
attentively to this talk. "I could really see the condition (kahangawa) of the
people." ["I could see my concern for this people. "]
He offers this plan to start a church to the MMI group members. He
also gives time for the members to react. He relates this concern to the text:
"Jesus had compassion (kahangawa) for this people."
He opens up his conviction: "There is only one reason why I left the
Ubod-ubod ministry. Not because the Butuan mother church is more [stable]
and bigger, nor because I no longer like Ubod-ubod. I left it because I want to
start a new work." He points out that there is a greater reward when he brings
in more people to salvation.
(End of Summary)
(Transcript MP-12, p. 86)
In both instances, Jun Abbul and Toto Cruzado encourage group members to be stronger
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Christian witnesses and be involved in creating new ministries. The theme of Model
Behavior is inherent in these transcripts.
In summary, the Men 's Prayer group holds the theme of Model Behavior in high
esteem. They associate this theme to their feelings to reach out non-FM people or a desire to
begin a new church outreach and evangelistic work.
Fourth Group: Mothers ' Class. In the life of the Mothers' Class group, the theme of
Model Behavior is strongly displayed. The mothers are always sharing stories about their
husbands and ways of bringing them to the local church. There are four transcripts that
illustrate these. One is a prayer made by Joel Margin, the group's leader. The other two
transcripts are individual testimonies. The fourth is a long group discussion about a being a
Christian model to the members' spouses.
In Joel's prayer, he expresses his sentiments for group members regarding their
family. The prayer focuses on the members' Christian witness.
(Prayer: Joel Margin) Our most glorious Father, who is in heaven. Thank you
because you are our God whom we believe. Thank you for this group of
mothers. We know that what we have learned from your word will not be
useless (dili kawang) . We have received [this word] from you and you moved
and 'answered our prayers. Thank you God for they have given time to this
study about you. It is my prayer that you'll continue to help them, even with
their husbands, and we hope that they will know and accept you. Even though
we have great problems, we have the peace in each of our lives. Thank you
God.
Even now, for us who have weak bodies, we pray you'll touch us. You
know which part of the body that has problems. Thus, from our feet to our
heads, you will touch us.
Even for our schedule for water baptism, don't allow the devil to
trouble (samok) this. It is our prayer that we'll make this a moment of
thanking you, and we'll praise you. We'll show (ipakita) to the outsiders that
we already have a change in our lives. We pray that we'll learn this faith as
we obey you. Not because we obey the pastor or the church but because we
obey you, for you are the God
(unintelligible). So we give everything
back to you in Jesus name, amen.
(Transcript MC-OI, pp.ll-12)
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Joel's prayer describes the religious nature of the theme of Model Behavior. He stresses the
issue of obedience more to God than to a pastor or other human beings. Fulfilling the
demands of the theme is really a response to obeying God.

In the following group discussion, the members of the Mothers' Class group talk
about being a witness to their love ones. Joel leads the interaction:
(Joel) In other words, since we are already Christians, let us work
hard (paningkamot) with the help of God. We might say, "My husband pastor
is hard-headed." Don't! (He is in a pleading mode here.) Just like what they
say, "no matter how hard a stone is, it will still be [broken] by the constant
drip of water." (There is a pause here.) We will pray together in tears.
(Ubanan nato sa pag-ampo sa paghilak.) That is exactly what God wants.
(There is another pause.)
This is our mission. This is what I said. There's also the need [to see]
the change in our lives. Even if we can not share, but still (at least) there's a
change [in us that they can see]. Does anyone have something to add?
(Start of Summary)
Joel repeats the fact that there is no stubborn heart too hard to be
broken. He cites the example of a church member, not from this cell group of
mothers. Mia goes back to the previous TV-story of a celebrity who became a
Christian.
Joel describes the dirty and controversial lives of show biz people. He
emphasizes the change that God brings. "If God is changing these people,
why can't He then change our partners? We only don't know the exact time."
He contiques to read from the lesson book on the question: Who are the
people in your sphere of influence with whom you can share the Gospel?
"[Give me] names," he asks. There is an air of restlessness in the members in
trying to give out names. He decides to skip this question.
Joel dramatically describes the situation of an unbelieving husband
and a teenaged son in the member's home. "This is our work. You know
what, we love leading Bible studies. I am sure pastor Dave agrees. But we
can't catch up (maapas) with every group. Thus, you are the ones who'll do
these Bible studies." The members enjoy the dramatic presentation and
exchange their own versions of their homes, in similar dramatic monologues.
Joel repeats the need to share one's personal story, the testimony of
coming to Christ. "Whatever God did in our lives, that is what we'll share.
This is the most important thing ever. Even if we know a lot of verses from
the Bible, and yet our lives don't match the verses then these are made
worthless." Joel pleads here. He illustrates again with a fictional story of a
pastor who is not living a Christian life.
(End of Summary)
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(Joel Margin) Therefore, we hope that we will be given courage.
Why should we fear this? We should do it. Do not worry. There is a one
hundred one percent that God will give [you courage] and He promised He
would be with us. In other words, He will really help (tabang) us . This is
what God wants, really. (Ma-o man gyud ning tinguha sa Ginoo.) God did
not die only for us, but also for our love ones, our children. Sometimes we
say, "God, you take care of my husband." (Ginoo ikaw na lang ang masayod
sa akong bana.) We seem to give up already. No! Continue to pray. Would
it not be nice (nindot) to be in heaven, together with our husbands. [What
would you do,] if you are in heaven and your husband is in another place?
This is not good.
(Start of Summary)
Joel Margin repeats the heaven scenario quoting Ezekiel 33:6-7.
"Palabay sa panahon." Pastor recounts in dramatic fashion the need for
attending the cell group and praying for one's loved ones. The best witness is
one's personal testimony.
Tonette shares about Ben Cerilles' situation, attempting to share God's
word to his family. Other members of the group indicate that they are familiar
with the situation.
He relates Ben's situation, of being ignored when he shares, to the
Bible story of Noah and the flood. "It's God they are rejecting." Joel also tells
the story of a member from Davao, the GuilIano family. God answered Mrs.
Guillano's prayer for the healing of her husband. "He said, 'God is so good
(nindot).' He never thought that the God he despised [is the same God who
saved him]. But he believed, through the prayer of his wife, God made a way
so he can know [Jesus]."
(End of Summary)
(Joel) Therefore, as I said, we should not lack in doing good. This is
what we should do. Therefore, Rosemarie, regarding your husband, keep on.
In our mind, we say, "My husband's case is so hard; impossible."
(Rosemarie) That is so true.
(Joel Margin) That is in our mind. But with God. Wow, this is
what he is after (gipangita). God did not come for the good ones (but-an). He
came for the hard ones. We are all sinners. That's why he came. This is what
God is 100Jcing for (gipangUa). But that is why you can tell him. When you
eat you can say, "Toto, can we pray?" He'll say, "Why the prayer?" But just
keep going. These are small things but they are touching (tan dog) [your
husband's heart]. (Erlinda verbalizes her agreement.) Then you pray, "God
help Toto as he goes to his work, keep him safe." Wow! That will touch him.
Especially when you pray loud for him to hear your prayers. (He tells the joke
of praying aloud as a form of castigating one's husband. The members enjoy
this light moment.) Do you have other questions?
For Ivory, she is thankful for this. Her husband is attending the
Sunday school. Although it is not yet one hundred percent, at least [he's
there]. Once a person listens to God's Word, then there is [a chance for]
change. It may not be instant but slowly, one at a time (hinay-hinay).
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(Erlinda voices out her approval.) Maybe, Ivory you want your husband to be
a good person quickly. [Do not be impatient.] (Ayaw!)
(Ivory) (She interrupts.) Pastor, is there really a teaching that one can
go to heaven and yet her husband can not? (The members react by giving
their quick answers all at the same time.) Why is it then that it says in the
Bible that once you're saved, your family is also saved? (Other members
show disagreement on their faces.) It's true. It's in the Bible. Once there's
one member who is saved, then everyone is.
(Joel) She's referring to the text, about being baptized together with
one's family. Now, that's why we are learning this. The home is included if
we tell them, while they're inside the home.
(Group) (The other group members contribute their pieces to the
discussion. Joel, Mia and Erlinda refer back to the stories of celebrity people
who came to know the Lord together with their families. Joel resolves the
discussion. )
(Joel) When it says that the whole household is saved, [it's true] but we
have a responsibility to share to them.
(Erlinda) It's not good (la-in) to hear and to know [that you're sharing]
outside and yet your own family is not [saved].
(Ivory) What if, pastor, you claim them, that they'll be saved, can they
then be saved?
(Joel) When you say claim, you also need to share. This is what it
means to be saved.
(Joel and the other group members talk at the same regarding Ivory's
situation.)
(Ivory)
His uncle came over and they had a drinking session. We
had a fight. (The group tries to calm her down.) "Now, you're again in the
devil's path," I told him. "Why don't you go back to the Catholic faith."
(Ivory is quite upset here. Joel tries to calm her.) My husband, however,
answereq, "No, I don't want the Catholic faith."
(Group) (Everyone tries to encourage Ivory to make this time an
opportunity for witness.)
(Transcript MC-03, pp. 20-22)
Joel's long explanation above highlights the personal nature of Christian witness and its
influence in one's family. This witness is an intimate testimony of God's dealings with
different individuals and diverse situations. The members' reactions to Joel present the fact
that God is in control when people are taking efforts to be strong Christian witness.
In this group dialogue below, members discuss the intimate issue of witnessing to
their husbands. The comments of their pastor, Joel, describe God's strength and enabling.
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The following dialogue illustrates this.
(Joel Margin) We'll continue this. Do we have any questions? Forget
those who make fun of us (biay-biay). [God will take care of it.] (Bahala naf)
(Mia remarks, liAs long as our [obedience] is permanent. ") Yes, because if we
take note (tagad) of these our relationship to God will suffer. Can we afford it
that we who have the true faith, will be made worthless (madaot) because of
the talks (biay-biay) of our neighbors, who have not yet known God? This is
what is meant when it says, when a person is in Jesus, he/she is a new
creation. The old has passed and the new is here.
(Mia) (She cuts in.) But there will be a lot of trials pastor. Once you
are there.
(Joel) That is true. The trials will come from your neighbors, from
your husband who is still not a Christian.
(Mia) With my husband pastor, it is [just] too much.
(Joel) We still can pray, however.
(Mia) No, that is not what I meant. I mean trials, that only I can
know. It is a secret.
(Joel) That's true. But we will never turn back (molongo). Even if we
are despised (Bahala na kung biay-biayon ta.), as long as we are in Him.
(Erlinda) But we'll be weakened (luya) at the end pastor.
(Joel) But, that is why God said: "God will truly give an opportunity
to escape from our problems." You can observe that right? No matter how
large our problems are, God will make a way of escape (lutsanan) .
(Transcript MC-03, p. 40)
The dialogue points out people's struggle with the efforts of reaching out to their unbelieving
spouses. The members mention the prospect of being ridiculed, getting weak, and facing
many difficulties. Joel's encouragement presents God's strength as it is encountered within
the difficult situations of group members. This Model Behavior redefines Christian trials and
problems in the process of Christian witness.
In an earlier transcript cited, Tonette recounts her husband's remark that he might
some day go to church (see page 204). Her story brings the whole group to a jubilant mood.
They are obviously happy that Tonette' s life is a model behavior to her husband (see also
Transcript MC-04, p. 25).
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In summary, the members of the Mothers' Class group are personally grappling with
the issue of Christian witness in their homes. The theme of Model Behavior demands that
they take risks in presenting a witness. They do so with grace and favorable results. Joel, the
group leader, describes this theme as accompanied with strife and struggle. The mothers take
this as a challenge. Overall, the group members encounter the theme of Model Behavior
with enthusiasm and expectation that God will work out the details for them.
Theological Reflections: Model Behavior Theme
The discussions on the theme of Model Behavior portray the issue of suffering and its
role in Christian witness. When Filipinos narrate their attempts to witness to others
regarding their Christian faith, there is a plethora of stories with motifs of suffering and
religious sacrifices. Evidence indicates that Christian witness comes with Christian
suffering, as shown by dialogues from group members. This suffering come in many forms.
There is the form of difficulty in presenting the Christian message to unbelieving family
members. There is form of resistance and ridicule. There is the form of physical hardships
because of poverty and other physical limitations. In all of these, Filipinos are admonished
to persevere and seek God's help (tabang), because this is the will of God. God's help will
come, but in the meantime, Christians are to suffer. 6 I certainly think this is closer to Paul's
description of his role as a witness when he says: "Now I rejoice in my sufferings for your
sake, and in my flesh I do my share in behalf of His body, which is the church, in filling up
that which is lacking in Christ's affliction" (Colossians 1:24 NASB). Would this kind of
Christian witness be closer to the model oflncarnation?
Also, there is the Filipino sentiment of mercy and compassion connected with the
effort for Christian witness. Filipinos talk about their compassion (kahangawa) whenever

234

they describe the people they are reaching out to for Jesus. Group members mention their
sacrifices for Christian witness as directly related to their experience of compassion or mercy
(which is described in Tagalog as awa). The cultural value of mercy (awa or kahangawa) is
a Filipino way of describing the Incarnation, when "the Word became flesh and dwelt among
us" (John 1:12). The word "flesh," which is sarx in Greek, is associated with the flesh-trade
of the prostitutes and the scrupulous ways of robbers in the New Testament (Analytical
Greek Lexicon:363).7 Of course, Jesus came with glory, but together with this glory is the

notion of "being one of us" and the willingness to be associated with the sinners of this
world. The social value of awa draws Filipinos to the notion of "being like the common
people" and to rely on the grace of others. T.his value makes a Christian witness become
vulnerable to the world. Isn't this what it means to be dwelling among the people? Didn't
Jesus practice awa when he was here on earth?
Filipino theologians have mentioned the social value of pakikisama (sense of social
acceptance) in relation to Christian witness (Miranda-Feliciano 1990:28 and Maggay
1987:24). Maggay cites the importance of relationships when it comes to evangelism
(1996:31). 'Whether suffering, mercy, social acceptance, or relationships, these four motifs
only point out the importance of small groups and that these four are best encountered in a
small group setting.
Theme of Struggle and God's Strength
The motif of "struggle" portrays the people's encounter with sin and their contention
with difficulties in life. Stories of financial woes, physical pain, health problems, conflicts
within the home, and spiritual oppression illustrate this theme in Transcript Data. Under this
motif, actions and decisions are borne out of conflict. Unfavorable events are interpreted as
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of the evil one. Members face spiritual opposition constantly. They experience all sorts of
hindrances to their religious commitments and spiritual pilgrimage. Being a Christian means
living a life of suffering and sacrifices.
The motif of "God's strength" indicates the people's search for stability, courage, and
restoration. Group members commonly use language of warfare, spiritual battles, or the fight
against Satan and his evil forces. The dominant idea in this motif is its focus on restoring
God's order in this world. Members seek God's protection, the will of God, healing,
encouragement because they want to live a meaningful life, which is pleasing to God.
I treat both motifs of struggle and God's strength as one Group Life Theme, because
this is what is happening in the people's Christian life. Whenever they talk about one motif,
they also relate the other. In effect, the two motifs exist side by side within the members'
dialogues. Thus, I describe these two motifs as one theme describing Filipino group lifethe theme of Struggle and God's Strength.
First Group: San Vicente. The members of the San Vicente fellowship group are
always struggling with difficulties and spiritual opposition. Narration of conflicts and
spiritual sacrifices are abundant within transcripts of group dialogues from this group. Betty
Buo's testimony is a good example. She shares of the last moments she had with a dying
Jinjin Giban, at the hospital. In her narration, she describes her sacrifices for the group and
her request for God's courage and strength.
(Betty Buo) I also don't want to miss this, to thank God for His
goodness. In my life since Daday gave birth, I thought, "This is my first time
to come to the Provincial Hospital. I'll never come back. I don't like the smell
and odor here." I did not know that I would be back the next week. Even
before then, I came to the hospital for Daday's child who got sick and this
Friday for Jinjin. I thank God, sometimes, my time for prayer to God was
shortened because of so many busy activities. I am amazed (kwan), because
God has not left me (pasagad) in spite of my busyness. At times I forget my
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meals and meal times. I said, "Denying myself is what I am doing." All my
thoughts are for all the brethren here. I thank God for strength (kusog),
encouragement (dasig), stability (fig-on), especially with what happened to
Jinjin. She expired in my arms. I thank God that since my stay here in San
Vicente, He took away my nervousness (nerbyos). This is because of prayer,
of my commitment to God, He took that [nervousness] away here in San
Vicente. But that event with Jinjin at the hospital, God gave me courage
(isog) to face the problems. Until Jinjin breathe her last, I was the one there
(holding her hand). Thank God. Even when we were at the Mata (Funeral
Homes), God took care of it all (pahiluna), from financial. It was not settled
first (atiman) because there was no money. God, however, used people to
meet all the needs. He is truly the owner of all things. All we need to do is
claim all our needs, and first and foremost, to dedicate ourselves to Him
(tugyan) . This is what is said, as mentioned by Kuya Bebot, our first search is
His kingdom and righteousness, and He will provide us with all our needs. So
I give all the praise and glory to God.
(Transcript SV-03, pp. 16-17)
Betty is very descriptive of her testimony. She describes in detail her last moment with a
dying girl and other hospital scenes. She portrays these experiences as religious sacrifices.
She points out her relationship to the group members. What is striking is her use of the
Cebuano terms to explain the religious nature of these sacrifices and suffering. She employs
synonymous concepts to present the breath and depth of her experience. She explains that
God's strength sustains her.
After the death of Jinjin, another San Vicente member gives an evaluation of Bebot
Giban ' s life. Rolly describes Bebot through the theme of Struggle and God's Strength.
(Start of Summary)
Rolly Morilla reads from Matthew 13:31-32. His talk is centered on
the parable of the Sower. We are the good soil. Christ is the Seed. He also
cites Luke 6:46-48. We have the responsibility of sharing the good news. "It
is hard." He cites Bebot's life as a good example of a growing seed in spite of
the hard soil. "We can see he was strong [maisugon]. He was never shaken
(matarog). What can we do, God took her [Bebot's daughter] soul. She is
now in God's Kingdom. We give thanks now that she [Jinjin, Bebot's
daughter] went before us. What about us? I don't know. Time is still
running."
(End of Summary)
(Transcript SV-06, p. 42)

237

In this particular monologue, Rolly is giving the evening's devotional talk. He describes the
Christian gospel growing in the lives of the members.
On one occasion, outside the Wednesday prayer meeting, I recorded a Bebot's
testimony. He shares before the congregation of the Butuan (BFMC) church the Sunday
after the burial of his daughter, Jinjin. He testifies that Sunday of his surrender to God. He
describes his dedication of Jinjin and his surrender to God as an offering "of service even
unto death." He also refers to his lack of commitment and his many shortcomings. He
elaborates: "Thus, I surrendered my sins [sala] together with all my past mistakes [sayop].
This is why I asked for baptism so that I will be cleansed from my shortcoming [kasaypanan]
before God." He testifies of a decision to follow God (Transcript SV-08, p. 57). This
testimony graphically illustrates the theme of Struggle and God's Strength. There is constant
reference to sin and one's ethical understanding or sense of purity before God.
From a previous transcript, Bebot Giban describes his difficulties with his wife who is
cooling off in her Christian faith (see pp. 107-109, 116). He cites his wife's "weakness in her
Christian service to God." He shares about confusing thoughts and feelings of anger toward
his wife. Close to the conclusion of the group meeting, Bebot pleads for help from the other
members. Betty and Toto express their support with words and scripture citations. Bebot
responds to the group's encouragement, saying: "Now I am encouraged [dasig]

I will not

let them defeat [daog] me" (Transcript SV-10 pp. 67-68, 72-73). Bebot' s response paints the
picture of conflict and resolution; and discouragement and victory. This is an example of the
theme of Struggle and God's Strength highlighted by Cebuano words mentioned above.
In summary, the theme of Struggle and God's Strength is present in the life of the San
Vicente group members. In all of the instances, ordinary events are treated religiously.
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When a husband refrains a group member to go to church meetings, this is perceived as
coming from the evil one. Hunger is a source of trial from God. The use of Cebuano words,
such as defeat (daog), stability (fig-on), strength (kusog), courage (isog), and encouragement

(dasig), bring the depth and intensity of the people's experiences. With the theme of
Struggle and God's Strength, hardships in life become a time of testing one's faith and a
moment to affirm God's faithfulness and provision.
Second Group: Young Adults. In the life of the Young Adult small group, members
show the theme of Struggle and God's Strength. Group members seek ways to please God in
the midst of their shortcomings. In a group discussion, members refer to the will of God

(kabubut-on sa Ginoo) and being close to the presence of God.
(Gary Lasala) So, when we're not yet Christians, there's what we call
menial sins and mortal sins. (He laughs sarcastically.) "This is only small sin
so
" (He shares a dramatic monologue.)
(Lana Rae Justo) (She interjects.) When you commit sin before, [you
usually say] "This is just okay, since nobody saw me." When you're already a
Christian, however, [it's a sin] whether someone sees it or not. (Someone
agrees verbally.) You're really [disturb] (grabe gyud) with yourself. You
really will ask for confession. (The group members are relaxed and seem
pleasantly disagreeable to the idea of confession. They laugh at this point.)
You'll really ask for forgiveness (pasaylo) . Before, it's not a concern.
(Gary) So.
(Rose Ibarra) (She interrupts.) Isn't it that committing a sin before
[becoming a Christian] and sinning now is different (lahi)? It used to be that
we think, "If we sin, then, we'll go to hell." (Somebody laughs at this
hyperbole.) But when you're a Christian and you sin, you don't think [straight
away] that you'll go to hell but
(Somebody says, "miss the mark."), that
you say, "I have done it, and God's not please with me." (She repeats the
comparison. )
(Gary) In your thoughts, God is (sumo) disappointed [or displeased
with you].
(Gaga Bohol) Yes, it's like that. You're [afraid] that your relationship
with God is in a bad light (da-ot).
(Daisy) Sometimes, I think, "Maybe God will take away my rewards."
(The group members laugh at this irony.)
(Rose Ibarra) Rala uy! (These cultural expression is an exclamation
for a foreboding omen which means "God forbid!" or "We should watch out
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for this future event.")
(Gaga) When you commit a sin, you go back to God. Unfortunately
some
you repeat committing sin, because your thoughts would go like
this: "The Lord will understand anyway." It seems this [is the rule]. (There'S
a group pause.) If this is your concept that just because you are a Christian,
the Lord will understand, then, the tendency is to [think]: "It is a sin. It will
be gone, but soon it will [come back] and you'll ask God for forgiveness
again." (Some group members smile at this dilemma, seemingly recognizing
this problem.) This is it.
(Anne Beltran) (She uses Tagalog.) What should be done then?
(Gary) This is why we have this topic: Obeying God. We want
freedom. On the other hand (hinu-on), as Christians, God really gave us a
will. He gave an exact [complete] way out. Although, just because we want
this way, it doesn't mean that it is the way out. As mentioned here, however,
we are aware of consequences. [Definitely] a Christian has conflicts inside,
such as here [in the text]: "Why do I always disobey God?" This is probably
one reason why it's hard to follow (sunod sa kabubut-on sa Ginoo) the will of
God, because of those conflicts.
(Transcript YA-07, p. 37)
This group discussion indicates the people's value for a pure life before God. They seek
God's guidance and purity involving the concepts of God's rewards and coming judgement.
Rose Ibarra 's reaction (Hala Uy!) summarizes the group's strong feelings towards seeking
God's guidance and wilLS
In the transcript below, the theme of Struggle and God's Strength is illustrated with
the testimony of Betty Buo and the prayer of Marcelo Furio for Betty Buo. She describes her
situation as a "persecution" where a certain scrupulous group is spreading gossips about the
Free Methodist ministry. Both her narration and the prayer of Marcelo interpret this event as
the work of the enemy or Satan. These description and interpretation portray the theme of
Struggle and God's Strength.
(Gary Lasala) God is good.
(Betty Buo) I also praise the Lord for San Vicente. He is truly
powerful. He has shown His power in the midst of persecution. In San
Vicente, like what I mentioned that our church was used inappropriately.
Satan was really working. But I know, I was not surprised then because in my
part I have already considered church persecution [to be present anyway]. I
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only pity (looy) the person who have done this. In spite of these, I am all the
more challenged. It happened at the high school where our church's name
was maligned. Now we have entered the school for a ministry opportunity.
Last Friday was our orientation day [for the school children]. It was really
neat (nindot) what God did.
Also last [week] I was really down spiritually. I did not feel the
[victory or God's presence] because of the pressure. Problems came all at the
same time. It involves handling people. They are acting immaturely
(pabadlong). (Gary chuckles as ifhe knows what Betty is talking about.)
These members are giving me problems at the same time. Thank God,
however, He is my strength (kusog).
Also the elementary school people requested me to help out in their
graduation song. I was close to saying no. That day I wanted to go to the
principal's house and refuse the request. But it did not happen. God really
has a plan. The following day, the principal came to the house. I still thank
God because it is His will that was followed and not mine alone. I bring back
all the glory and praise for the victory I have in Him.
(Gary) Thank God. (Gary explains how a teacher at the school in San
Vicente abused the good reputation of the Free Methodist church.) Maybe we
can pause and offer a prayer to God. (Gary asks Marcelo to pray.)
(Prayer: Marcelo Furio) God again we are here before you, and full of
thanksgiving for all the things you have done. You are God in our lives. We
are blessed God, more so in your outworking (paglihok). Even in any
situation you are in our midst (patiwala). We have experienced how you are
in control. You are our Sovereign God.
This morning Lord we especially pray for the ministry in San Vicente.
Before anything else we thank you that you use people, especially pastor
Betty. We pray that you will use her. In times of weaknesses you will be
with her . (unintelligible). Even now you have given opportunities in that
place.
Even with all these bad news, rumors and what-not, in Jesus name, we
pray that these things will not be used by the Enemy. You will be in control.
You will find a way. There's nothing impossible with you.
(Gary's loud simultaneous prayer is not favorable for my audio
recording.)
(unintelligible) even with these events we are strengthened, in
spite of the crisis. We pray God that you will strengthen (lig-on) your
children. Allow them in their commitment and Christ will be seen in them. In
these negatives we pray it will turn out to be a blessing to others. We pray all
these things in Jesus name.
(Transcript Y A-15, p. 81)
The members of the Young Adults group describe their experiences with victory. God is in
control despite the troubles they are in. Marcelo's prayer summarizes this theme of Struggle
and God's Strength. In these instances, the Cebuano words for strength and stability are
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associated with God.
In summary, the group dialogues from the Young Adults group meetings portray the
theme of Struggle and God's Strength. Whether these stories recount difficult ethical issues
or consuming personal experiences, group members always present God's victory over their
struggles and hardships in life.
Third Group: Men 'S Prayer. In the activities of the members of the Men's Prayer
group, the theme of Struggle and God's Strength is present throughout their dialogues and
group interactions. They exchange stories of demonic encounter, conflicts at the work place,
consistency at home, and maintaining ethical integrity. There is constant reference to God's
guidance and God's strength. Overall, the selected transcripts represent the people 's struggle
to live a consistent Christian life.
Daniel Faelnar's story is an excellent illustration of the theme of Struggle and God's
Strength. He narrates of a demonic encounter he had during the week. His story reflects
God's victory in the midst of spiritual opposition and demonic oppression.
(Daniel Faellar) I thank God. I don't want to disappoint (pakyas) God.
I was sick the whole week. I thank God maybe it's a case of over-fatigue for
my body; my body needs rest. This is the reason, in spite of the ailment, He
did not leave (pasagad) me because he supplies my needs.
Second praise I give to God is regarding to what happened to me last
night. We have a neighbor, when we're ready to go to bed, was possessed by
three evil spirits. The local healers were also there to wrestle (bugno) [with
the spirits]. There is also a pretentious (maayong laki) Christian and he was
also defeated (bugno) [together with the local healers]. They called for [my
help] at my house. Maybe they saw something in me [and that I can help
them]. I was weak (luya) at that time. When I came to the demon possessed,
he said "Use your Jesus Christ, and see if who is the more powerful to get me,
or [else] cast me out now." This shocked me, because my [intention] was to
go near him, instead he wants me to used my Jesus Christ. I told him, "Wait
for me. I'll go to the church for about half of an hour to three hours. I am not
prepared to struggle (bugno) with you [yet]. I came only to see (du-aw) you
but if you want a battle (bugno) give me a half hour." So, I called my wife at
the house. We prayed together and read Mark 16: 16-17, and Luke 15 :50, and
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asked from God for the healing power. [We prayed] that this [healing] will be
displayed in the presence of the soul who is lost to hell.
In God's mercy (kaluoy sa Dios) he battled with me. My God,
however, is most powerful. When I touched his head, he fell down. I rebuked
him and he fell. When he stood up, one of the local healers came near and he
was ganged up and thrown outside. I asked everybody to all go outside. I
talked to him together with my wife. He was shocked for thirty minutes.
After that I ordered Satan [using the] powerful name of God. In God's mercy,
thank God, He did not disappoint (pakyas) me with His promises. To those
who believe, things like these will come. In Jesus name, He will drive away
Satan. I have seen this. Thank God. I give back the glory to Him. (The
group members respond "Amen. ")
(Transcript MP-02, pp. 12-13)
Daniel's story presents the theme of Struggle and God's Strength poignantly. God's power is
displayed in the midst of the people's weaknesses, and despite a person's hesitation in facing
dark forces of the evil realm.
In a monologue below, Allan Aala tells his story of battling with discouragement and
temptation at his work. The attached commentary based on an interview explains Allan's
situation.
(Allan Aala) Me. I thank God for giving our family good health although my
son has cough, colds, and fever. But now he is getting better. I thank God for
this.
Also for me, [I have a story from my work] at the city hall office. We
are so busy with our overtime. Even with a tired body J pray that I can endure
the work at the city hall. Because of this, with all the deadlines regarding the
licensees, I was able to push through (naka-sugakod) with this frail body. My
back is aching. But with the strength (kusog) God gave me, I was able to go
ahead (dungap) and work my overtime. I thank God because his strength
(kusog) is my strength (kusog).
(Commentary from Journal Notes, 1-23-00))
When I asked him on an interview after the service regarding his
prayer on the altar and what he specifically prayed for, he said: "I want to be
saved. I want to be cleansed of my sin." He is struggling with being faithful
as a Christian in his transactions with an insurance company. He was feeling
guilty over some business deals.
(Transcript MP-l1, pp. 75, 79)
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In summary, the theme of Struggle and God's Strength exists within the experiences
of the members of the Men's Prayer group. They have deep convictions to be pure before
God in the midst of their struggles. The statement "God's strength is my strength,"
succinctly describes the members' experiences. Cebuano words present this theme in an
active way. Overall, the theme of Struggle and God's Strength is active in this group.
Fourth Group: Mothers ' Class. The Mothers' Class members portray the theme of
Struggle and God's Strength in more subtle ways. The theme is intertwined in members'
language when they express their desire to be good Christian witnesses to their family
members at home. Joel Margin, after going through the lesson book, discusses the
significance of reaching out to the member's husbands. His opening remarks illustrate this.
(Joel Margin) We'll continue this. Do we have any questions? Forget
those who make fun of us (biay-biay). [God will take care of it.] (Bahala na!)
(Mia remarks, "As long as our [obedience] is permanent.") Yes. Ifwe take
note (tagad) of this [or those who ridicule us], then our relationship to God
will suffer.
(Transcript MC-06, p. 40)
Joel encourages the mothers to be vigilant in their Christian witness and to persevere when
going through ri<;licule and persecution.
Two weeks later, in another recording, Joel revisits the topic of Christian witness. He
points out the need to be persistent and to face people's ridicule. Rosemarie ' s response is
another picture of the theme of Struggle and God's Strength. Often times, public contempt
and personal diligence accompany this theme of group life. In the following transcript, this
is the case.
(Joel) Okay do you have other experiences? (There's pause.) Let us
not be afraid. (There's another pause.) We should not fear. We really should
take the effort (paningkamotan). There will be those who will ridicule (biaybiay) us. Forget their ridicules. (Bahala na!)
Rosemarie remarks, "It's so frustrating (maka-ulit)."
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(Joel) That is true. Once we get disappointed, then we [leave]. Don't.
(Ayaw!)
(Rosemarie) (She interrupts.) Sometimes this is what I do, pastor. I
no longer talk because they get disappointed (malainan) with me. They make
fun of me (dyaga-dyaga), and [point out] the differences in religion. I am
afraid we will just end up fighting. (Rosemarie tries to laugh off the
seriousness of the matter.) In the past, her child had a high fever. (This is in
reference to her neighbor's child.) I told her, "Your child's illness is a curse
(pagsuway ) from your mother."
You see, pastor, even when her child was sick, her mother keeps
swearing (yawa, pisti). "If you accompany (duyogan) this with calling curses
(panuway ), then evil itselfwill be with you." I told her, "Why don't you call
to God and not swear curses." She replied, "I think you're crazy." I went
down the house, pastor, [out of disgust]. (The group members smile.)
(Transcript MC-07, p. 46)
Rosemarie ' s frustration and difficulty with Christian witness describe the theme of Struggle
and God' s Strength. In this case, the theme comes with personal frustration albeit without
inner turmoil. This only points out the fact that the theme of Struggle and God's Strength
demands a lot of work and plenty of perseverance.
In summary, group dialogues from the Mothers ' Class group display this theme of
Struggle and God's Strength in many of its different angles. The members portray this theme
in the setting of their homes and through their efforts of Christian witness. This witness is
accompanied with tense situations and the challenge to respect other people without
disregarding God's power and goodness. Joel's expression, "Bahala Nal, which means "God
will take care of it! " indicates the presence of God in the midst of struggle and strife.
Theological Reflections: Struggle and God ' s Strength Theme
Group members always mention stories portraying hardships and sometimes
persecution when they attempt to witness for their Christian faith. Is Christian witness
always a result of Christian suffering? Is an opposition to Christian witness an inherent
quality among Filipinos? I have already discussed these issues in the last theme of Model
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Behavior. What is not mentioned is the question of priority. Does witness come after
suffering? From the people's dialogues, the experience of sacrifice and Christian suffering is
inherent to Christian witness. "Sacrificial witness," if we may call it this way, is an intrinsic
quality among Christian Filipinos. People narrate their reliance on God's strength when they
face opposition to speaking about their faith. They exclaim with victory: "Sige lang!"
(Anyway!) or "Bahala na ang Ginoo!" (Come what may, God will take care of it!) The
remark of Allan Aala is a good example. He said: "God's strength is my strength." Under
the theme of Struggle and God's Strength, the people's interpretations of their efforts to share
their Christian faith come with a sense of victory and almost like a statement of faith
revealing God's sovereign power and control over everything. God's children struggle but
God is victorious!
Another issue related to the idea of "sacrificial witness" or suffering in Christian
witness is the people' s view of sin and Christian purity. When Filipinos speak of suffering in
the midst of being a Christian witness, they refer to a need for cleansing of the inner person.
Sometimes, this is a cleansing of sin. Other times it is a need for forgiveness or confession of
a selfish behavior. The whole idea is to be prepared for the work of witnessing for God.
Perhaps, this is the priestly character of Christian witness. The priest must go through the
cleansing ritual first before he can serve in the temple. Regardless of the imagery, there is
certainly a need for preparation before any work is done. Jesus was tested in the desert
before he went out proclaiming the good news (compare Luke 4). Any "Theology of
Struggle" or teaching on Christian witness in the Philippines should include this tenet of
Christian cleansing and preparedness before facing a given task.
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Filipino leaders seem to associate sacrifice or suffering with leadership. Is there a
greater degree of suffering for Christian leaders? The answer to this question is in the
affirmative. Filipinos assume that a leader has a greater degree of sacrifice. Moreover, a
leader' s credibility increases in relation to his or her personal encounter with difficult
situations and spiritual strife. Betty Buo's testimony is a good illustration. She relates her
sacrifices and self-denial for the good of the group. Filipinos have greater respect for those
leaders who have more stories of personal sacrifices and experiences of spiritual struggle. I
think this value for a sacrificial leader is more of a cultural phenomenon than a result of
Christian experience. Even outside the church, Filipinos have this propensity for noticing the
struggling ones and the underdogs. Celebrating the death of a king is more popular than the
resurrection of a savior. Regardless of the source or unhealthy interpretation of this cultural
tendency, the Christian church can still work with this phenomenon. It is not totally
unbiblical to mention the leadership qualities of suffering among Filipino pastors. If one
takes Christian suffering as a form of testing a Filipino's call for leadership, then Paul's
admonition for Timothy is true (compare I Timothy 3: 10). "Suffer hardship with me, as a
good soldier of Christ Jesus" (II Timothy 2:3, NASB). Nonetheless, there is a need for a
focus on God's victory in the midst of struggle. Perhaps a leadership quality for church
pastors is one that exudes in Christian victory. It may not be free from suffering, but it will
definitely be full of God's strength-a life full of stories about God's encouragement,
Christian humility, and God's presence in everyday activities.
The motif of God's strength, signified by the Cebuano words kusog (strength), isog
(courage), Zig-on (stability), and dasig (encouragement), is a prevailing Christian concept in
this theme of Struggle and God's Strength. God is the one who brings victory and strength in
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the midst of trials and suffering. This is most clearly demonstrated by the people ' s use of

dasig. The brethren may extend help or other people may give counsel and assistance, but
only God gives dasig to his children. In the midst of struggles and hardships, Christians can
find courage and strength from heavenly encouragement. This is the dasig quality of Filipino
group life.
Theme of God's Care
The theme of God's Care is regnant throughout Transcript Data of the four Primary
Small Groups. Members recount stories of God's compassion and mercy and his answer to
their everyday prayers. People are grateful for little things. In crisis situations, they implore
God's provision and protection. Prayers and Bible discussions are filled with narrations
referring to God's love and affection. People's accounts contain dialogues of healing,
financial provisions, spiritual renewal, a specific direction to a problem, safety in travel, and
the like. Group members use the theme to explain almost everything in their lives.
First Group: San Vicente. In the life of the San Vicente members, the theme of God's
Care takes center stage. People narrate God's guidance and answer to prayers, whether with
small things or concerning perplexing situations in life. In the monologue of Joel Margin, he
recounts God's provision that comes in a timely manner. At this point, he is visiting the
group meeting for the week, and shares an experience regarding his daughter's request for a
much-needed pair of shoes. Joel says:
I greatly thank the Lord for the San Vicente ministry. (He gives this one
joke.) It seems that I am closer to God when I am here in San Vicente. Just by
the name of this saint alone, Saint Vincent (San Vicente). (Group members
laugh at this play of words.)
I thank the Lord for His working in each of our lives. In our home, I
thank God. Last week, my daughter asked for shoes. I saw her old ones I
fixed and they are now ruined. I told her, "Can you hold on to this pair. Even
if they're torn, you are beautiful anyway." She said, "Papa!" I was just joking
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with her, to lighten her situation. Last Saturday, she came to me again,
showing a bigger tear on the shoes. I said, "Child, let us keep praying,
because my salary money will come only on the 15th of every month." She
said, "Pa, I really need a pair this Monday." So I said, "God will provide. We
will go to the used store to look for a useable old pair." I said, "God, where
will I find money for this." God is so good (nindot). He really knows His
children's needs (He is in tears). Later, my sister asked me to visit them. In
their house, she talked to me privately saying, "I have some blessing--money.
We'll share it. You take P2,OOO.OO and I'll take another P2,OOO.OO." I did not
hesitate in taking the amount for fear she will change her mind. (Group
laughs.) "God, you are so good (nindot)." So, I was able to buy a pair of
shoes for my daughter.
And also I was able to entertain Pastor Villanueva's brother here. This
Villanueva (the brother, Jojo) was the one who took care of us when we were
in Manila for four months. We stayed in his house and used his taxi car for
our personal service. So, when they came here in Butuan, I felt obligated
(ulaw) to him. It's so nice (nindot). So, when we went there to buy shoes, I
prayed, "God, I hope it's a pair that's amenable to my daughter and
affordable." I found a P400.00 pair, but there's a problem. It's not her foot
size. So we went around. We went around. We found one and the price tag
is unclear. I thank the Lord because it's not very expensive, P630.00. The
Lord that I serve is truly ready to provide for all my needs. I bring back the
glory and praise to Him.
(Transcript SV-Ol, p. 3)
Joel's story illustrates the theme of God's Care in its aspect of timing. God's care and
provision always come in the exact time.
Even in the aftermath of a death in the family, Bebot Giban is still thankful to God for
providing his financial needs. Betty Buo's confirmation of Bebot's explanation reinforces
this theme of God's Care.
(Bebot) I greatly thank God. I trust God in spite of all the problems. I
was in trouble with the plaster cement for the [niche] at the burial [of Jinjin].
The Lord provided. When my boss came over to check on me, I told him I'll
start working this Wednesday, because I still have to bury her Tuesday. He
said, "What else do you need?" I told him, "The cement and iron bars for the
grave-niche at the cemetery." He replied, "I'll take care of those." I thank
God for His goodness.
In spite of my problems this past week, I still say anyway: "God is
here, I trust in Him." All those needs, they were all met. Nothing was in want
and in excess. Everything was solved, even from the death, burial expenses,
[and] to the construction of the gravesite. It wasn't like I was deep in trouble
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or debt.
Thank the Lord for his goodness, also in the midst of our condition. In
the past, they say the dead will come back. This kind of story should scare us.
If she comes back, however, I'll want to talk to her. (Group finds this
humorous.) Jinjin was buried without giving us any [messages through]
dreams. [This is] not a problem. God probably wanted to help me, because,
the hour before Jinjin died, I know then that it was her last, so I closed all the
doors and windows of the house. And I prayed.
I knelt down trembling and surrendered myself to God. I said, "Lord,
this moment, if you will take Jinjin away, I cannot do anything (dili makabuot) because You will it. You made it so. I surrender to You, including me.
I surrender to You. In my service, I will offer it to You, even unto death
(pakamatyan)." I surrendered myself to God. Thus, this is my thanks to God.
Although, I don't have work yet (istambay), there's always something I
have [earned] P200.00 a while ago, and bought rice. This will sustain [us] for
the week. My needs are met, everything. That is why, [because] God's
goodness [is here]. We should never worry, God will provide. He will find a
way. If one method doesn't work, He will open other ways. I bring back the
glory and praise to our Living God.
(Betty) God is really good. I remember when somebody asked me
how we can be thankful in the midst of the death of a loved one. Remember I
ask you this the past days? But the Bible says: "In everything give thanks for
this is the Will of God in Christ Jesus concerning you."
For those who do not believe, this is very hard, very difficult to be
grateful. But for the believers and the children of God, it's easy to be
thankful. We could really see that He is powerful and the owner of our lives.
It's only proper (angay) that we give thanks even with our problems. This is
what the Bible says, in everything give thanks.
(Transcript SV -03, pp. 13-14)
Bebot's experience reflects the intensity that a Christian goes through when in a crisis. His
response of surrender and commitment describes the theme of God's Care. When a person is
a recipient of God's provision and guidance, one cannot help but to be grateful. Betty's
quote ofl Thessalonians 5: 18, to rejoice in everything, is an apt analysis of Bebot' slife.
Weweng Paguya' s testimony also portrays this theme of God's Care. She testifies of
God's healing and because of this restored health, she is able to be present at the Wednesday
meeting. The theme reflects the members' joy over a health problem as well as for being
able to join the group's gathering. Willy Abrao, the moderator for the evening, confirms this
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display of God' care and victory.
(Weweng Paguya) I also thank God
(edited).
Also I thank God for giving me knowledge and strength. Our review
session for our NSAT (National Schools Aptitude Test) is one after another
for this week. From seven to five, we reviewed [for the test] all the time. It is
tiring
[this] review. If only I can leave it, but I can't. I thank God for
giving us strength. Even when I'm tired, there's always extra strength.
I also thank Him . although, I had a fever. But in the morning it's
gone. Also, this afternoon, when I went home, my ulcer started to bother me.
lt affected my heart. I had difficulty breathing. I did not let my Mom see it. I
entertained myself by singing. I also read my Bible. I was tired and my eyes
were swollen.
At the house, I said, "Lord, I want to go to the prayer meeting. Maybe
it will go away Lord." If I stay in the house, then it gets worse. I am almost
out of breath. It was still like this when I decided to come here, hoping it will
go away. When I came, [the symptoms] were still there. After going and
coming with Lani, it left and is gone until now.
(Willy Ambral) Thank God for those victories. The Lord is happy
with our proclamation (padayag) and [praise] of what He did in our lives.
Satan is put to shame, because we are declaring that God is good in our lives.
Let us sing the chorus, "In Everything Give Thanks."
(Transcript SV-08, p. 52)
Within the boundaries of this theme of God's Care, a person' s faith is explained. Weweng's
healing is a good example. Because she knows that God is there and cares for her, she takes
a risk and expresses her trust in God. She goes to the group meeting despite her condition.
God healed 'her as she went.
The following monologues below come from a single transcript and are narrated one
after another. What is interesting is that there are similar motifs presented throughout the
three monologues by three different speakers. These three sets of narration illustrate the
motifs of God's provision, direction, and faithfulness in the lives of his children. These
motifs are significant descriptions of the theme of God's Care.
(Bebot Giban) I thank God for His goodness and daily good health,
especially for these small problems. They are small, yet. the problems
come because [they are a result] of our following God. I have great faith in
God in spite of the small salary I receive. I always catch up, but I said, "Lord,
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you know us. You will carry us through (dala sa amo) now that we are in
You despite the failures (pakyasan) we have committed before you." There
are sicknesses that come to us. When I get sick, this once I had fever, I could
have [rested and] not gone off to work. But how could I not work? [What
about] the children at school? [Without me and the school bus, they] will be
waiting for nothing.
One time it rained. I really took the pains (maningkamot) to go to
work. "Lord, I hope my cough and fever will be taken away (tangtang) . We
have no one else to go to because You are the Powerful." So now, I feel better
and am perspiring. God is truly good every day and [during those] times
when we ask from Him. I bring back the glory and praise to God.
(Betty) Greater is He Who is in us, than he who is in the world.
Thank God for the victory. He will really not permit (sugot) that His children
will be defeated (pildihon). We have the victory in Jesus Christ. So, thank
God for the victory [and] for the trials. God is great.
For the things I asked from God, he really answered these. Also, even
earlier today, as I said, it's already prayer meeting. But I said, "Not my will,
but your will, Lord." So, the right time [came]. The call that I was waiting
came on time. For man it is impossible. It is very important. God is truly
good. In all the needs He is there. He did not fail (kulang). For His
goodness, I cannot [describe] His goodness in my life. I bring back the glory
and praise to Him.
(Tata Baito) I also thank God for His goodness in my life. Even
before, I was so dry in my devotion, my quiet time. I thank God that I am no
longer [worried] afraid to be late. Because when we put God first, we will
never be sad whether we will be late or not. No matter (Bahala Na!) ifI had
not eaten my breakfast as long as I do my devotions. I no longer think [or
worry] whether I am late or not. I said, "Lord help (tabangi) me that I won't
get late." (She repeats. She retells the story with more dramatic detail.)
When we put Him first, there is nothing impossible in Him, whenever we ask
from Him.
Also I thank God for giving me the strength to encourage my mother.
My mom is very problematic now, because she has no money. I try to
entertain her. I joke, "How much do you want, Mom? It will be given now.
Bring it to God, and you'll see how it will be given to you." She said, "You
seem to take me lightly." I thank God even for my studies, He supplies my
needs for knowledge and wisdom. Also for His care for me and our family. I
bring back the glory and praise to Him.
(Recy gives a summary. She states that God allows testing us if"we
are truly being faithful in our service [to him]." In Cebuano: Tininuod nga
pangalagad. She leads the group to the Bible study, and introduces Titing, a
graduating student, as the night's speaker.)
(Transcript SV-ll, pp. 75-76)
In all three citations, members express their gratefulness to God for a new revelation or a
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renewal in one ' s life. The theme of God's Care is appropriately modeled through the
testimonies of these San Vicente members. Group members use Cebuano words to explain
this theme. Tata ' s use of the expression Bahala Na! capsulates the group members ' faith in
God.
In summary, the selected dialogues from the San Vicente group members elucidate
the theme of God' s Care. Members give detailed information regarding God's provision and
protection in the midst of crisis and confusion. They quote scripture portions about God's
greatness and compassion for the faithful. God's guidance is a dominant topic pervading
over the people ' s stories.
Second Group: Young Adults. Young Adults group members explain their personal
stories to each other that introduce the theme of God's care. Lyn Pintor's search for God's
direction about her going to Cambodia is a good example (see pages 132-133). She explains
to the group the process by which she comes to a decision. She describes God's guidance
and his divine will for her. She narrates: "For me too pastor, especially with my job in
Cambodia, there is really fear. Thefirst thing I did was to pray. 'Lord is it really your will
for me?' My prayer is that if it's not His will, then He will give me hindrances so that I

really can't leave." At the end of her monologue, she expresses a sentiment or conviction
about God's care and protection for her. "Anyway, I have God with me. I still believe that if
it is really not his will, then he will really not allow me to go" (Transcript Y A-12, pp. 67-68).
In this dilemma that Lyn is facing, the theme of God' s Care is exemplified.
One Sunday, Gary shares to the group of a victorious week. He expresses a feeling of
satisfaction and joy about certain events he does not specify. Nonetheless, his narration
elucidates the theme of God's care.
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(Gary Lasala) Who else would like to thank God? How is your life
this week? (There is a long pause) Do you have any question [for] this week?
For me, I thank God for this week. My feelings are really okay. I
really felt God refreshing me everyday. During our cell group, I really
enjoyed the meeting.
I thank God
I really could see something is happening in our cell
group. Infact, one member joined in, but last week he was not there because
of overtime. We praise God we are multiplying. beginning to multiply. This
is what we decided (sabot) in our group. We will not only grow spiritually.
[but also numerically]. We might end up boring ourselves if we don't grow.
We have to multiply. This is what I said. Thank the Lord that we have one
[new member].
I also prayed, "Lord give me a non-believer." So that we will know
what is really a cell group and living a life with you. I am thankful. I
requested this from our group for spiritual strength. I really felt. .. I don't
know for you. (Gary becomes very serious here.) I really felt God's presence
surrounding me. This is why I am so alive this week. (He is emphatic here.)
"Wow, thank you Lord." Even though there are problems, I really
sensed the presence of God. I thank God for this. I also thank God for the
blessing. an unexpected blessing. Thank God. Anyone else?
(Transcript YA-IS, p. 80)
From this testimony above, Gary describes his experience which depict the theme of God's
Care. He elaborates God's presence in his life. God provides for his needs and answers his
requests.
In this particular transcript below, the Young Adults group members dialogue
regarding their love lives. I am leading this Sunday. I notice the spontaneous exchange
between the members. In all their stories, the theme of God's Care is presented. God takes
care of their emotions and is with them in their moments of loneliness. Since most of the
members are single young adults, I sense a shared feeling and solidarity in affirming God's
love and comfort in their lives as unmarried individuals.
(Betty Buo) My commitment has been to God. But if! have a family
I'll be divided. My priority [will be changed]. Perhaps it's the model I saw.
The pastors I saw [are in a difficult situation] because their spouses are,
although Christians, not supportive. I really saw this. "I don't want this
Lord," [I prayed this once]. But I am not closed. If! have a life partner, he
has to have the fear of God. I want [us] to have similar hearts. I don't want
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my commitment to be divided.
(Marcelo Furio) Just because of this.
(Betty) Yes, just because of this [romantic affair]. I really could see
[that] with God 1 am not alone. Physically, [ am alone. Spiritually, He is
really present. [am not closed, [though]. I, however, [seek] God's will
(kabubut-on). Because God knows that my life is in Him. He knows. I am
[just] afraid that my commitment [to God] will be divided [if! get emotionally
involved]. (There is a pause.)
(Gaga Bohol) I am with you, Betty. (The group cheers Gaga for this
funny appreciation of Betty's testimony.) I prefer to be single. (The members
tease Gaga for this statement. But Gaga seems to be serious.) I don't like it.
(Ronald Vanquez) Maybe she hasn't met the one yet.
(Anne) (She uses Tagalog.) Maybe she has hidden fears. There is a
reason. (There is another long pause. Finally, Anne coaches Daisy.) [How
about you] Daisy? (The group members gang up on Daisy.) It's still on the
[level] of promises?
(Marcelo) What did you say Daisy? You'll never do it? (The group
laughs and enjoys teasing Daisy.)
(Daisy) No comment. (At this point, Rose comes in very late.)
(Ronald) What about Lana Rae?
(Lana Rae Justo) Yes, for me too. Since college I haven't had any
relationship. Maybe now. (She chuckles at her own joke.) I have realized
now [what it means] to be single. Although I have inner desires to have
somebody. Somebody [that I can call] my family. (She smiles.) I really
realized now, to put in your heart, the only one; to put first priority for loving
God, [and then] others will follow.
Some are so lonely. It's always a struggle inside. However, [keep
trusting the Lord. "1 know Lord that your plan for me is [perfect}. Your plan
is really precious. [just have to wait patiently." [This was my prayer].
But I have a boyfriend now. (The group is ecstatic over this beautiful
nevis. Everyone is laughing, cheering, teasing, and applauding Lana.) We
just started dating. We have been friends [for along time]. 1 pray for him, for
ourfriendship. I rarely get close to others. I don't easily associate with other
people. (The teasing continues and everyone is celebrating Lana Rae's
newfound relationship.)
(Transcript Y A-16, p. 89)
The dialogues above portray the intimacy of members with each other and openness about
this topic on single life and the Christian. Everyone refers to the concepts of God's will,
timing, and perfect plan for his children. They express great trust in God because he knows
the future. In God's wisdom they will find their future life partners. The phrase, "God's will
be done," reflects the members' religious convictions.
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In summary, the Young Adults group members display the theme of God's Care
through their life experiences as single adults and in the setting of their respective work
places. Their discussion centers on their search for God's will and direction in their lives.
Third Group: Men 's Prayer. In the life of the members of the Men' s Prayer group,
the theme of God' s Care is recounted with much joy and celebration. Members narrate their
own stories and those who are listening affirm silently the narration with smiles, nods, and
short comments. From an earlier transcript cited at Chapter 3, group members testify of
God' s healing, provision, and comfort in their lives (see pages 140-144). Ben Cerilles
expresses a thanksgiving for God's "strength to my body and for a long life." Considering
that he is a paralytic, this testimony is a strong affirmation of faith in God's healing. The
other group members respond with loud "amen." Flor Silos also testifies of God's provision
in his work. He explains his prayer in an allegorical way, saying: "I did not ask because I
was afraid God will refuse me and I will be disappointed." He is thankful for God's care and
concern for him. "God is really wonderful." The group seems to understand all the allegories
because members show signs and words of affirmation while Flor is talking (Transcript MP03, pp. 18-t9). In Abner Olohan 's testimony, he explains the medical condition of his wife.
He portrays her prayer as "entrusting [tugyan] everything to God." He also elaborates his
prayer for her: "This probably happened [because] as I said, God has a purpose [tuyuan] and
a concern, a commitment to God in her life." Abner's description indicates God's will or
purpose (tuyuan), and the topics of dedication to God and offering one ' s life to the Lord
(Transcript MP-03, pp. 18-19). God's guidance brings the people to a better understanding
of their individual commitment to God and a deeper search for the will of God. In all three
monologues, the theme of God's Care is outwardly demonstrated. God is the one who
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provides and brings healing to their lives. They describe their situation with Cebuano words
such as tugyan (dedicate) and dasig (encouragement). God's provision motivates members
to dedicate their lives to God and respond in encouragement.
A month later, Joel Margin shares to the group his joy as a pastor of the Butuan
(BFMC) church. He elaborates God's concern in supplying the church ' s needs. He narrates
the conditions behind the death of Jinjin Giban at San Vicente fellowship, an outreach
ministry of this local church. He expresses his gratefulness that this tragedy did not cause the
Giban family to leave the Christian faith. He testifies of God's encouragement.
(Joel Margin) One thing I give God thanks for is His faithfulness
(matinumanon). This past Saturday, we all know about the daughter of Bebot.
I brought her to the Provincial [Hospital]. We brought her that morning.
When we came back that evening, after coming from our place, I learned
Jinjin died. They right away called me for a decision. Pastor Gary did not
make a decision. When we went there at eight o'clock, the body was not
embalmed yet. They usually do not work on the body not until the payment is
made. (The group members whisper in cognizance of the story.)
God is so neat (nindot) because He met all the needs. Instead of seven
thousand, the funeral expenses were brought down to two thousand five
hundred pesos. The vehicle service, however, is not included in this. In this,
God supplies for the needs, even in the needs of the medicines. They had so
many there. It's so neat because God supplies. One thing I thank God for is
[concerning the parents]. I was afraid the parents would react differently.
We all know the daughter was used as an instrument so that the
parents will know God. Bebot always recount this story. From the "Love
Flock" [group] and their move from here, [the church was there]. They saw
the [healing] but now she died. In spite of this, it is so neat (nindot), because
last night, pastor Dave is here [to affirm this], pastora Betty called me up [to
give a good report]. She said Bebot requested that he will give a testimony on
what the Lord is doing in his life, in spite of what happened to his child. This
is so neat because their encouragement (dasig) is still there, and it has all the
more doubled. As pastor Dave said, when someone came to his (Bebot's)
house, Bebot shared (sangyawan) straight away.
Thus, I thank God, I thought he will fade away, but through this death,
he was encouraged (dasig) in serving God. That is why, he really requested,
according to pastora Betty, to give a testimony this Sunday. I greatly thank
God. I know these are answers to our prayers.
(Transcript MP-04, p. 27)
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Here, the Cebuano word dasig (encouragement) is used frequently indicating God's love and
encouragement for a person.
In three different monologues, an interaction of the Men's Prayer group reveals the
theme of God's Care. The recurring idea from three individual members is centered in the
understanding of God's protection and provision for safe travel. Jun Abbul testifies of
protection from a vehicular accident that almost happened. He describes his experience as a

blessing and that "God guards [bantay] over me" (Transcript MP-04, p. 25). Gamay
Manchera also shares of God's protection (proteksyon) on a recent trip from Maguinda. This
is the kind of protection that God gives (patigayon) (Transcript MP-04, p. 27). Felix Jusay
narrates to the group another close accident involving a bus he was riding. He shares of
God's protection (proteksyon) in his life, his travels and his family (Transcript MP-04, p. 28).
In these three monologues, the speakers attribute their well-being and present condition to
God's protection. The theme of God's Care reflects the people's ideas of God's protection in
their lives.
Also, one story illustrates the family setting of this theme of God's Care. The
following testimony of Joel is a case at point. He expresses his joy as a pastor because of
positive developments in the life of the Butuan church. He also shares an intimate moment
when God corrected him of his fears through the sermon of a visiting pastor from Seattle.
Joel states:
My thanksgiving is also great to God. In my entire life, it was only last
Saturday that I celebrated my birthday with a litson (whole roast pig). In my
mind, when we were small, whenever birthdays [come], they [mean] nothing
to us. It all depends on the parents. One thing I remembered about my
parents is that when my birthday comes, the Sunday before that, my mom
would give me an envelope with money inside. She would say, "Son, make
sure you give this during the offering time at church as your birthday gift to
Jesus."
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1 thank God greatly for my parents, especially for this forty-third year.
All of my life, this is [only] the year 1 got a Ii/son from them [for my
birthday]. So 1 thank God. (I said a joke, and the group laughed.) I really
thank God for this.
Once more, also for my wife who has a cough. The cough is gone but
she has now a fever and her kidney is giving her problems again . I thank God
because whenever there's trouble with her kidney, she always has fever. (I
said: "Infection.") Yes, infection. I thank God for He provides for all our
prayers. Although she's not fully recovered, but at least there's healing I can
see in her face, perhaps about 85 %. So, I thank God.
My third item of praise is this. I greatly thank God for all the blessings
He gave to this church. When the budget was made, I thought that it would
never go as far as March. When it came, the said income [did not meet the
budget]. It is not really P 45,000.00. So how can this be managed (paglihok).
But God is good (nindot), as it has been said, when we have faith, God will be
there (palikod). So after this month it will be conference year again. I thank
God because when there's a month where we don't meet our budget, the next
month always makes up for it. It's really neat. It's not over but it's not
lacking. At least, in our needs God meets (tagbo) us.
I thank God again; even for the members who rarely come for
worship. I thank God greatly, this year 2000 I have seen Malbas junior. He
has gone to church three Sundays in a row. I believe this is an answer to our
prayers. Prayer really have great results (kahimuan).
[Again], even for this year--you probably have heard this from my
report to the official board--we have this great decline now [in membership].
Actually, we have 37 who were baptized. This year we had three baptism
services. The biggest is last September 18th. There were about 37 people
who were baptized. (Joel describes the people who were baptized and the
nature of some church decisions regarding membership. Forty people were
added, but eighty more were dropped because of a daughter church that was
released. This is his third year as the pastor. There is now close to 550
members in the Butuan Free Methodist church.) But we still thank God
because although our membership decreased, yet we have [born a daughter
church]; this is divide and multiply. It was not wasted (sayang). There are
still people out there [at Ubod-ubod Free Methodist church].
So I thank God greatly. This people who converted were not only
because of us (Men' s Prayer group) but because of the many department
ministries of the church. I know this is an answer to our prayers. So I bring
all the thanksgiving to God.
I also thank God very much. Even with discouragement it is really
neat. There are members who really [encourage me]. It is neat. That is why I
am also encouraged (dasig).
Last Thursday at the Bible college chapel, during the sermon of Mark
Abbott, he said that God uses small things in our lives. (He shares the sermon
stories of Moses and Gideon.) I was really challenged. I thank God. I said
before, "Lord this is so hard for me to pastor this large church." But God is so
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neat (nindot) . Abbot said, "the dangerous (delikado) part is when the pastor
says he can do everything, then he will no longer trust in God." (He repeats.)
Once we cannot do it, then the tendency is to ask God for help. I thank God
for this. (He repeats.) And there are other things that I am praying for, but I
trust that God will continue. So I am so thankful.
(Transcript MP-13 , pp. 89-91)
Joel's long list of praises includes his personal stories, concerns from his pastoral career, and
emotional experiences in his life. God's love and care know no limits. In his description of
this theme of God's Care, he mentions a lesson from a sermon and the Bible.
Here is another example I witnessed. One evening, the Men'S Prayer group met at
the home ofFlor Silos to celebrate his birthday. We considered this celebration as the Men's
Prayer meeting for the week. In this meeting, Flor testified of God's goodness in his life. He
gave tribute to the group members and appreciated the Christian brotherhood. We
acknowledged Flor's testimony with loud "amen." This group interaction reflected the
theme of God's Care. The social acceptance and security of friendships were subtle pictures
of God's love and compassion in the life ofFlor Silos. Flor spoke in English because my
American wife, Sarah, is present. Most of the wives of the members of the group were
present for this birthday celebration and prayer meeting. Below is the monologue.
(Flor Silos) I also give thanks. Just last two days ago I celebrated my
63rd horsepower. (Some members smile at this metaphor. Everyone is
familiar with the imagery.) The most I can share with you is that the Lord has
been good to us.
My memory verse is: "I was once young and now I am old. And I
have never known a child of God forsaken ; nor his children asking and
begging bread."
I thank the Lord. I am very rich now because I am surrounded with
friends. (Members say, "Praise the Lord.") If one soul is worth more than a
million, I am surrounded with several millions. In one way or another, I
know (nahimang-no) that these are the very [same} people whom I can trust,
who will sing to me as I cross the ''Jordan River." (Members smile in
agreement.) Thank you very much.
(Transcript MP-16, p. 109)
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Flor's testimony refers to a Bible verse and how this verse is real to his life. In retrospect, he
interprets his whole life through the concepts of God's love and guidance. He is blessed
because he is a child of God.
In summary, the monologues from the members of the Men 's Prayer group portray
the theme of God's Care. They present stories of God's provision and guidance in their lives.
Fourth Group: Mothers ' Class. In the Mothers ' Class group, the theme of God's Care
is alive in the people' s narration of God's provision and renewal in their lives. In this sample
transcript below, Rosemarie Coral recalls her husband's renewed love. The group members
are happy for her. In the same dialogue, Joel and Grace Margin testify that God is supplying
the needs of their family.
(Rosemarie Coral) For me pastor, I am so thankful. Like what I said
to you pastor that my husband's concern (intindi) is only 95%, but now it's all
100%. (The group cheers and is happy for her. Some clap and applaud her.)
The other day, in our financial needs, He provided and I said to myself, "God
really heard me." (Gidungog gihapon ko sa Ginoo.)
(Joel) Okay thank you very much. It was 95% then, but now the five
percent is already released. (The group again expresses their joy with big
smiles.) We really know that there is a God who hears and answers all our
prayers. Thank you again for this. Maybe, pastora (Grace, his wife) has
something to share. (Joel jokingly barks a command to her. The group laughs
in unison.)
(Grace Margin) I also thank God, although we are soldiers (kwan) [He
is there for us]. I thank God for His grace. [He provides] even with no money
to buy. God really provided. Thank God. Just like He said, "Don't worry
about tomorrow." He will be the one to worry for each day. He is the one
who cares.
(Joel Margin) I also thank God, I am also thankful for this group. My
expectations are wrong. Usually, Bible studies get smaller as time passes.
But our group, it gets bigger. This is what I praise God so much. I am also
happy (lipay) with your testimonies I am encouraged (dasig) even as a pastor.
This is what encourages me as a pastor. It's really true what pastora (Grace)
said about. (There is a pause.) Rice is really sweeter when bought in kilos.
(This is a metaphor for rice bought in small quantities. Group members
understand this symbolic language. One member even said, "The rice that is
given is consumed fast, but when it is bought in kilos [from the store], it goes
a long way.") This is one area the Lord provides for our needs. Just like you,
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we also have needs. This is a [testimony] that there is a God who is our
foundation (sandigan). I thank God for continually providing our needs.
Anything else?
(Transcript MC-01 , p. 5)
In Joel's testimony, he identifies with the group members. His story is also the people's
story. He uses the Cebuano word dasig (encouragement) to describe his experience of
encouragement as a pastor.
Tonette tells a story concerning her commitment to the local church. She shares
about the lost necklace and how this story has renewed her faith. She states:
I am thankful pastor, my Sunday was [fulfilled]. After church last Sunday I
came home, my husband called me. (She recounts how she lost a precious
necklace. She was afraid this loss will be a reason for her husband to stop her
from going to the Sunday activities.) But, the necklace was returned. So,
after this return, I could now proceed to our [baptism]. I could now continue
because, whatever I ask God really gives. When I ask for (kwan) [the retrieval
of the lost necklace], He gave it straight away. (She repeats the story with
other members talking at the same time.)
(Transcript MC-02, p. 13)
Tonette's interpretations of her situation about the lost necklace portray the people's use of
this theme of God's Care. They attribute everything good and beautiful to God's love and
care. In effect, the theme occurs in every circumstance.
In a previous transcript cited in Chapter 3, group members recount stories of God
touching the lives of their husbands. Tonette de Guzman testifies of her husband who is
willing to go to church. Rosemarie Coral narrates the long story about the financial provision
and miracle with her A.T.M. card (see pages 156-158). She is convinced that God is taking
care of them. "We really were not set aside [pasagdan] by God." She points out that
because of the A.T.M. event, her husband is now favorable to the idea of going to the Free
Methodist church. Joel encourages these two testimonies. He says: "God is all along
concerned [tan-aw] for our needs" (Transcript MC-06, pp.35-37). These details demonstrate
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the theme of God's Care. God is the one who changes the hearts of the members'
unbelieving husbands. God provides for the members ' financial problems. These Mothers'
Class stories illustrate the theme of God's Care.
In summary, the members of the Mothers ' Class group recount stories of God's love
and concern. Also, they express their encounter with the theme of God's Care within the
sphere of their homes and family life. Rosemarie Coral's statement "God did not set us aside
[pasagdan]," is an apt summary. God is always present, taking care of each one.

Theological Reflections: God's Care Theme
Dialogues above mention the theme of God's Care within the people 's experiences in
crisis situations. Is this theme real only during a crisis? The answer of course is "no." But,
in crisis situations, the elements of this theme are portrayed in their total picture. For
instance, the concept of God's providence is illustrated clearly in this theme of God's Care.
These following verses present this concept of providence succinctly: "In everything give
thanks for this is the will of God in Christ Jesus concerning you" (I Thessalonians 5: 18).
"Greater is he that is in us than he that is in this world" (I John 4:4). "Not my will, but your
will be done" (Luke 22:42). Group members freely cite these verses, among others, to
describe God's providence, and his provision, guidance, and protection in their lives. The
motif of the providence of God among Filipinos is both a product of culture and Christian
scripture.
In Filipino culture, the cultural value of Bahala Na! motivates a person to face the
future with strong determination and aggressive motivation (Miranda-Feliciano 1990: 17). In
the Bible, Christians are reminded that God is in control and admonished to be in God's will
(I Thessalonians 5: 18). This theme of God's Care and the motif of God's providence are
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Christian truths that find their sources from both Filipino culture and the Bible.
Group members respond to this theme of God' s Care with encouragement and
gratefulness. The Cebuano word dasig, which means encouragement, recapitulates the
people ' s response. They use dasig to indicate their determination, thankfulness, resolve to
continue in God's will, dedication, and commitment in God's way. In every instance, the
word is used to portray God' s encouragement to his people. Group members may be
channels of God's encouragement, but they are never the source of it. It would be interesting
to do a linguistic study of this word dasig and see how this would relate to Christian
discipleship. At any rate, it is obvious from the people's use that dasig is God's property and
originates from a divine order.
Schreiter cites the importance of "native exegesis" or local interpretations of culture.
Although there is much debate to this anthropological concept, he still posits that "native
exegesis is important to listening to a culture and plays the leading role in the analysis of a
culture" (1985:41). To apply this explanation, what would Filipino culture look like when
seen through an exegesis of Bahala Na! and dasig? Would Philippine society be different
when people are grateful to God and express divine victory and encouragement? This is
certainly a challenge to Christian workers and church pastors. If the Christian gospel is
relating to local needs and touching Filipino culture, then native exegesis will demonstrate
Christian gratefulness and encouragement.
Theme of Hope in God
The theme of Hope in God chronicles the response of the people to God's promises
and revelation. Group members respond in gratefulness and surrender to the ways of God.
Hope is described as an expectation of God's blessings and visitation. Members anticipate a

264

new revelation from God. There is a high level of optimism. Members have a deep
assurance that their generosity is going to be compensated by God. Difficulties and
opposition do not hinder the members' looking forward to God's coming and rewards. As
demonstrated by the set of transcripts below, there is both a present and future dimension to
this hope, thereby increasing the people's faith and motivation for practicing their religious
beliefs.
First Group: San Vicente. In the life of the San Vicente people, group members
display a strong conviction of God's coming blessings and rewards for those who persevere.
In Bebot Giban's narration after the burial of his daughter Jinjin, he expresses his

dependence on God for future problems and financial debt he incurred because of funeral
expenses (see pages 248-249). "That is why, in God's goodness, we should never worry.
God will provide," Bebot testifies before the San Vicente members. "He will find a way."
Betty Buo responds to this testimony by quoting a verse from I Thessalonians 5: 18, which
states: "In everything give thanks for this is the will of God in Christ Jesus concerning you."
She points out that Christians can be thankful even in the midst of tragedies (Transcript SV03, pp. 13-1·4). These dialogues declare the theme of Hope in God. Christian hope comes
with gratefulness and trust in God's future visitation.
In the life of the San Vicente group, the theme of Hope in God occurs frequently.
From the following dialogues, Tina uses the expression "Bahala Na!" to indicate his trust on
God's outworking.
(Betty Buo) Let us give the rest of the time to returning, glorifying,
and thanking our living God. I know He has done so many things this past
week, in all days, and in all hour. Do I hear "Amen?" (The group members
respond in unison, "Amen.") Do we have any victories? Let us proclaim
(pabati) those in God's presence that He is truly good in our lives. Truly, the
enemy cannot do anything to our lives because our God is powerful. Who has
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a victory [to share]?
(Baby Sapico) I greatly thank God for his care in our family, for each
one and good health, protection. This afternoon, the ANECO (Agusan
National Electric Company) came for the bills. I said, "Don't cut our power
line since I can't pay you, please. What about reconnection?" First he ignored
me, but then he came back. I thought of a way of haggling [requesting]
(hangyo) . I really came close. He asked me if I have some money for paying
the bills. I said, "No." "You are listed here for disconnection. When are you
going to pay," he retorted. "How about tomorrow," I answered. "Yes, but .
" There's a "but." "You'll have to pay for a reconnection fee at the office," he
said. "I'll do it," I said. "Just don't cut our power line." I thank [God] for this.
I was trembling while I was asking for mercy (hangyo). God was
merciful to me. He answered my pleas for mercy (hangyo), and my electric
power line [in our house] was not cut off. We have some money for payment
tomorrow, but I don't know if we will do it. We still have more important
payments to do. The list, however, says we have already been disconnected.
Although, [I] still have this payment for reconnection. Thank God we're not
disconnected. It was settle through my request (hangyo) .
I also thank God for giving peace (kalinaw) in our family. Praise God!
Also in supplying our needs, for guidance in all our work. I give all the glory
to Him.
(Betty) In the midst of hardships, He does not leave us. He alone
touches people . (edited).
(Rolly Morilla) I also don't want to pass this without praising God
because God is so good to our home. Although there are sickness in our
family, but I know God gives the exact (tugma) solutions. Thank God in spite
of this sickness, as I have said, He still gives us blessings. He did not leave
us. He met all our needs. I bring back the glory to Him.
(Betty) Thanks for the problem and sickness. For your information
(Ahininyo), God did not bring (butang) the sickness; He allowed it. He really
knows that we can come near Him (do-ol kaniya) through this. We can come
near. He has the resources for our needs. He will provide for our needs. He
is "Jehovah Jirah."
(edited).
(Tina Piedad) I also thank God tonight for His goodness. We have
already finished our final and oral examinations. Before the oral
examinations, I was hoping (pangandoy) that I could get a job. Now, that it is
over, I have some time to relax. I was hoping for [a job], but there's none.
These past few days, I felt like-now that I have no job, the days seem to be
going like months. The Lord is teaching me patience.
Now that my school days are over, I wish for ajob. But I don't know
what God's plan is, why I still don't have ajob . Compared to Toto who is
overflowing with job orders, but here I am, still looking for a work. I don't
know what God's plan is. I only know this, that I thank God that I was able to
travel here in San Vicente. Although, I [still] have no fare money. I said,
"Lord, I have no fare money."
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Later, I attended a prayer meeting there. While we were meeting I
said, "Lord I don't have fare money." I keep saying, (''Ahh, bahala na, basta
e-provide na ni sa Ginoo.") "Ahh, whatever, I know God will provide. The
meeting ended and while I was eating, I keep thinking about my fare money
for San Vicente. I felt embarrassed (ulaw) to ask (hangyo) but I said, "Lord I
am not going just to travel-fun [soroy] but there is a purpose [tuyo)."
Although the Lord said to approach a friend who is a member at the mother
church. I give thanks because she had some money. She gave some fare
money. I give thanks because even in small things He meets my needs.
One night in the school. . yesterday I had only twenty pesos. My
children come early for our devotion. Since my final examination we haven't
done our family devotion. I feel so lacking (hawangan), that I haven't done
devotion for my family. So yesterday I told them to come home early so we
could have the family devotion. I did not tell them that the twenty pesos are
for our meal (rice) and fare money for the students. It seems like this won't
fit. After we finished our devotion, after they left, I did not expect a friend
would come. She has no husband, no income. I tried to help her [once in a
while. So she owes me some money.] That night she had money. She said,
"Tina." I knew then when she called my name that there was some money.
She said, "I can only give you fifty pesos." (I said, "Bahala na, bahala na!")
I said, "Don't worry, this will be enough (makatagbo na)." So, this will mean
a sum of seventy. I was happy. Can't you see it? (Tan-awa ra gyud!)
It was this day that God strengthened me. I was really blessed. God
can see me. Sometimes, I tell God, "I am serving you. I speak for you. I read
from time to time, so I get encouraged." I really want to know more about
God. I am amazed that the more I know Him the more I have hardships.
There are so many questions in my mind. Later on I read this depend-an-me.
I cried upon reading this. This is really what God expects from me (buot sa
Ginoo sa ako). In all I depend on Him. Even in small things, He has not
frustrated (pakyas) me. I am happy. I bring back all the glory to Him.
(Betty Buo) Thank God. He really does not forsake (pakyas) us,
although we very often fail (pakyas) Him, in our obedience to Him.
I also thank God for my life. Even in my confusion regarding my
petition. Thank God for His peace. If we only listen to God's confirmation,
then we will really hear His answer. Actually, I was going to leave this
month, but there is a confirmation from God that I should not consider my
own always. I should consider the spiritual need. Last night, I [prayed] to
God that I will not leave this month. When the month comes, He will give me
work. Such as this work given by the Chainnan, I did not expect this to be
given to us. They approach us.
I thank God, because this is my desire (tinguha) to be of used of God
in any fonn as long as our heart is ready for Him. So, I decided to not go
today. There was a confirmation last night. Thank God for a very clear
[message).
Also for my needs He really is not forsaking me (biya) (pasagad). I
really don't think of myself or my concerns, I am thinking more of others. But
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He has not lack me. Sometimes I am surprised it is more than what I have
hope for (tinguha) , for my needs (kinahanglan) .
God is really great. I give back the glory to Him. Anything else?
What are the beautiful things God did in your life? Maybe you are ashamed
(ulaw). Don't be embarrassed (ulaw) of what God has done.
(Transcript SV-05, pp. 30-33)
These dialogues above present the theme of Hope in God. Baby Sapico' s story shows her
optimism when she pleads for mercy before the bill collector. She perceives the
consideration of the collector-official as God's act of mercy. In Rolly Morilla' s case, he
expresses a general positive feeling. He bases this on his conviction that God does not leave
(pasagdan) his children unattended. Tina Piedad' s example is an excellent example of the

theme of Hope in God. Her use ofthe cultural expression "Bah ala Na!" depicts her genuine
trust in God's working in the future. She has a deep belief that God will answer her concern
because she knows her concern is for the good of the ministry and her future act is an act of
service for God (Transcript SV-05, p. 33). The theme of Optimism is directly connected to
the people' s understanding of God ' s work and ministry.
In another instance, Toto Sapico recounts his bout with an aching tooth. He narrates

his prayer to God and expresses before the group his conviction that God will heal him and
will make a way for him to do his obligations at work for the following day.
(Toto Sapico) I thank God for His goodness. Last night, I really
believe I won't be able to go to work the next day because of a terrible
toothache. I had money, about ten pesos. If I buy Alaxan (pain medicine), I
will have no fare money the following day. So I just endured (agwanta) the
pain. I prayed to God, " I will really believe that you will take away my
toothache." If the pain is not taken away, then I cannot go to work tomorrow.
I praise God greatly because, although I still lack sleep, the pain was gone. So
I was not able to use my ten-peso fare money. (Members say, "Amen; Praise
the Lord!") So, I bring back the glory and praise to God, our Great and
Powerful.
(Transcript SV -08, p.51)
Hoping in God's favor comes with sacrifices from the group members. Suffering is a part of
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Christian hope. This is Toto ' s encounter with God.
In another transcript, San Vicente group members dialogue about the theme of Hope
in God. They tell stories of God's protection, guidance, and comfort. Lani, the teenaged girl,
tells her story from school. She is committed not to cheat, even if it means failing her school
examinations. She also recalls a restoration with one of her friends. Bebot explains his
worries and God's correction and direction in his life. These two experiences elucidate the
theme of Hope in God.
(Lani) I really praise God greatly. (She is emphatic here.) We
already had our examinations. We were all nervous. It was the third grading
and good grades are hard to get. The exam had [more than] 200 [test items]. I
was so nervous. With my math examinations, [I still] read the Bible. (She
describes the difficulty of the math examinations.) There were 250 items and
I only got nine. Some had one or two. The scores were really low. [We]
could not help it.
I read the Bible before we corrected the exam. It's the verse in
Proverbs: "I can do all things through Christ who strengthens me." (Someone
whispers the correct verse found in Philippians 4: 13.) Yeah, it is in the Bible.
I am so happy even with the low score. I really don't care (Bahala Naf). I did
my part compared to some who resorted to cheating. (The group members
laugh approvingly to this story.) I accepted it. (Bahala Na!)
Also this morning, I did expect that my best friend and I would be
getting back together again. I said once, "Oh Lord, I don't care about her
anymore, never." All the while, she also promised not to befriend me again.
(Some members smile.) Last night, I prayed for this. In the morning, we
greeted each other at the same time. We did not expect to do this. She was
also worried before that we're not speaking to each other. She was also asking
prayer from her church youth group for us. (She repeats some details of the
story in dramatic ways.) I was happy and she was happy too. We did not
expect that we would get back together again.
So, [for this] and the exam, [I thank God]. I bring back the glory to
Him.
(Betty) So, we really can't [hold back] the joy we feel in times of
answered prayers for our needs. For us, it is impossible. Thank God for this.
Anyone else?
(Bebot) I thank God for He is good everyday. In my situation I feel
the salary in this work at the FM kindergarten is lower than the ones available
outside the church. But I still thank God because even ifit is low, we still
make ends meet. (Members smile.) When I get home, I look for a second
part-time (extra) job. It's really good if there's extra work because it helps add
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up. I said, "[Sige lang.] It's okay. God knows." (He repeats.) When I am
waiting to drive the bus, I keep thinking. Something grabs my thoughts,
saying: "It's better before I have money." Then, I start to envy so many
things and covet things (ibog). (He describes briefly his fonner life as a nonChristian, and his tendency to long for the old life.) I said, "God, you know
now that I am with you." (Sulod na ako sa Imo .) You have captured me,
(kumkum) and now I am attempting to go down. Help me (tabangi) that I
won't go near these temptations of the evil ones (mga dautan). I really thank
God.
Then I read the Bible and remembered this topic. It's hard when you
already know and would still go back to the old life. God will not accept this.
It's because you already knew, and yet you went inside [the evil place]. This
is my fear that a time will come when my brethren (kauban) are already there
and I'm still here. I really thank God greatly, even for each one in the family.
We don't have any illnesses that came. God is listening to my prayers.
Everyday, every early morning I pray. Even if the prayers are short but I
thank Him. During the evenings I thank Him, especially for protection
(bantay) when we go to sleep. It's really easy for anyone to come and hann
us. Our house has no locks. I thank God for His goodness. I bring back the
praises to our Living God.
(Transcript SV-09, pp. 60-61)
Bebot's testimony is an affirmation of God's faithfulness despite the difficult circumstances
he is in. Both Lani and Bebot's stories explain a total abandon in God's wisdom and
guidance. The expressions "Bahala Na!" and "Sige lang!" are used as statements of faith
expressing a member' s hope in God's favor coming in the future.
In sommary, a reading from these group dialogues of the San Vicente group indicates
the presence of the theme of Hope in God. The experiences of the members project their
longing for God's visitation. Despite poor health, poverty, and family crisis, they are hopeful
in God's deliverance. The Cebuano word uban (company or together) describes their stories
that God is already present in their midst although the benefits or solution to their problems
are still in the coming days.
Second Group: Young Adults. In the life of Young Adults group, the theme of Hope
in God is not very obvious. Perhaps, because the meeting is a content-based and lecture-
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driven session. Nonetheless, significant prayers by group members illustrate the theme.
When Betty Buo describes her problems in San Vicente, she refers to God's power and
strength (see pages 239-240). Her problematic situation is eventually resolved. She
confesses, "I still thank God because it is his will that is followed and not mine alone."

.

When Marcelo Furio prays for Betty, he mentions how God is in control over the problems in
San Vicente (Transcript YA-15, p. 81). The theme of Hope in God mandates that God is in
control. God' s strength and guidance are attending factors.
On the same meeting as above, Lana shares about her struggles at the workplace (see
page 198). She mentions the strength that she derives from God. When Rose prays for
Lana 's concerns, she appeals for God's strength and presence in Lana's life (Transcript YA15, p. 82). Within the theme of Hope in God, God 's strength and guidance is superimposed.
Members are renewed because God is present and his strength can be availed. Christian hope
is both present and future. Filipinos experienced this hope in their everyday lives as well as
in their convictions for the coming future.
In summary, the theme of Hope in God is ever present in the life of the Young
Adults ' group. There is a reference to God's strength and his control over all things. The
issue of the self becomes insignificant. What is important is the coming deliverance from
God.
Third Group: Men ' s Prayer. In the life of the Men' s Prayer group, the theme of Hope
in God is stated in a more futuristic manner. Members express their experiences with strong
optimism. In Boy Lorena's life, he encounters this theme through his financial hardships. In
a particular testimony, he portrays God's provision for his family needs. Whatever happens,
God is constantly guarding over his life and that of his love family members.

271

(Boy Lorena) I also give thanks to our Most High Powerful.
Although my life is like this, I'm still alive. My wife said, "You still have [no
permanent job], only contractual ones." "Don't worry," I said. (Sige lang.)
"What could we do. This is what God has given us. At least, we still have
some income." She said, "It's really better if it's [permanent]." (He talks in
whispers. It's hard to get a verbatim but I could decipher the essence of the
story.)
(Boy Lorena recounts the plans with his wife of spending some
remaining money they have for their house. They plan to lease their house to
others. She wants him to have a regular job, but he wants to work on their
house. He needs to do this work, perhaps on the side, so that he can prepare
for any rental arrangement.) But now, she says, "It's okay with this [after
all]." "Just don't force (pugsa) me to work," I replied. "You might go stealing
if! force you." (He laughs and jokes about this last sentence.) We can't steal
because we are Christians. It doesn't matter (bahala na) what we eat. The
important thing is we can eat something. This is what I thank God because He
constantly guards over (bantay) us and continues to supply all our needs, even
in small things. All these I entrust (salig) to Him because He accepts
(madinawaton) our ordinary lives. I bring back the praise and glory to Him.
(Transcript MP-05, p. 38)
Boy Lorena' s story relates a sense of satisfaction because he knows that God is in control.
Under the theme of Hope in God, the person has a feeling of contentment over one's current
situation.
In another example, Flor Silos testifies of God's goodness for the circle of friends he
has with the Men's Prayer group. He describes his happiness with allegorical presentation of
heaven and with a future view of life in general. He shares:
(edited). I thank the Lord. I am very rich now because I am
surrounded withfriends. (Members say, "Praise the Lord.") If one soul is
worth more than a million, [then} I am surrounded with several million
[friends). In one way or another, I know (nahimang-no) that these are the
very [same} people whom I can trust, who will sing to me as I cross the
''Jordan River." (Members smile in agreement.) Thank you very much.
(Transcript MP-16, p. 109)
In summary, the members of the Men 'S Prayer group illustrate the theme of Hope in
God through their testimonies of contentment and strong optimism. Nothing is wrong
because God is in their side.
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Fourth Group: Mothers' Class. The theme of Hope in God is present in the dialogues
of the members of the Mothers' Class group. This theme exists together with the people's
longing for God' s provision and God's guidance for their Christian witness to their
unbelieving husbands. The following exchange portrays this dynamic of co-existence
between the theme of Hope in God and the motifs of provision and guidance.
(Erlinda) For me pastor, I am thankful, although there are many
temptations (pagsuway), but, He's here, providing for all our needs. We
(kwan) are still strong (malig-on). Although it's not yet answered, our vehicle
has not yet been sold, perhaps He still has a plan [a reason] why it's still not
sold.
(Joel) Thanks to this. We should not be sad that it's not sold. So, are
you still using it in the meantime? (She answers in the affirmative.) So they
have a vehicle for sale. Our [prayer] (kwan) is that God will give us a buyer.
Okay, who else?
(Mia) I still thank God in spite (luyo) of our hardships, He still
provides for our daily needs. Also, He had mercy (lo-oy) on us. We were
able to purchase (kuha) a property lot. He provided us this [property].
(Transcript MC-OI, p. 4)
Regardless of negative circumstance, the present circumstances is considered to be from
God. This is a sentiment that these group members express, as shown above.
In Joel's talk and prayer, the theme of Hope in God is clearer than usual. He
expresses his desire for God's help in the members' future. He explains to the small group:
"I hope.

this is my prayer, because the enemy has a lot of ways [to dissuade you]. It is my

prayer: 'God help (tabangi intawon) them please.' Sometimes our minds will changed, our
love ones influence us, or our children pester (samok samok) us" (Transcript MC-OI, p. 9).
He continues to show his concern for the future of the members with his talk and prayer. He
reminds each one of the baptism service.
(Joel Margin) No, we'll continue. Okay, we will continue on Friday,
and this Saturday, [we] will have the baptism. (The group members joke
about going home late.) Let us all stand up and pray. What is your request
for prayer? Isn't it that when we ask, there are always answers? Sister
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Tonette has now her property lot. Sister Rosemarie (Coral) has now 100%.
Let us pray Rosemarie, that in your place, we can have a Bible study. But you
will be the key [person]. Your husband will see the changes (kabag-ohan) in
your life. Let us also pray for sister Erlinda [regarding] the work of her
husband. What about Ivory? Let's pray for good health. (Someone also ask
prayer for good health.)
(Prayer: Joel Margin) Our most glorious Father who is in heaven. We
thank you that you are our God whom we believe. Thank you for this group
of mothers. We know that what we have learned from your Word will not be
useless (di/i kawang). We have received [this word] from you and you moved
and answered our prayers. Thank you God for they have given time for a
study about you. It is my prayer that you'll continue to help them, even with
their husbands, and we hope that they will know and accept you. Even though
we have great problems, we have the peace in each of our lives. Thank you ·
God.
We also pray for those who have health problems. We pray that you'll
continue to touch your children who have sickness [and] for their children
who are sick. We know you are the doctor of all doctors. We pray you'll
continue to teach them because you are the most powerful God. Even now,
for us who have weak bodies, we pray you'll touch us. You know which part
of the body that has problems. Thus, from our feet to our heads, you will
touch us.
Even for our schedule for water baptism, don't allow the devil to
trouble (samok) this. It is our prayer that we'll make this a moment of
thanking you, and we'll praise you. We'll show (ipakita) to the outsiders that
we already have a change in our lives. We pray that we'll learn this faith as
we obey you. Not because we obey the pastor or the church but because we
obey you, for you are the God .. (unintelligible). So we give everything
back to you in Jesus name, amen.
(Transcript MC-Ol, pp. 11-12)
The theme of Hope in God is real to the members of the Mothers' Class group. Joel's
exhortation reminds the group members that they are already experiencing God's blessings in
some other areas of their lives. Because God is faithful to the members, he will remain
faithful to each and every concern in the future.
In this transcript below, Joel encourages the members to be strong in their efforts to
win their husbands to the Lord. He explains: "In other words, since we are already
Christians, let us work hard (paningkamot) with the help of God. We might say, 'My
husband pastor is hard-headed.' Don't!" Joel persuades the mothers to be persistent in their
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homes. The theme of Hope in God moves him to feelings of encouragement and diligence.
Under this theme, the mothers are motivated to continue and be more persistent. "We will
pray together in tears. (Ubanan nato sa pag-ampo sa paghilak.)" Joel reminds the group
members. "If God is changing these people, why can't He then change our partners? We just
don't know the exact time," he continues (Transcript MC-03, pp. 20-21). Christian hope is
persistent. This theme brings the people to prayer and more time with God. The following
exhortation from Joel gives this conclusion.
(Joel Margin) Therefore, we hope that we will be given courage.
Why should we fear this? We should do it. Do not worry. There is a one
hundred one percent that God will give and He promised He would be with
us. In other words, He will really help (tabang) us. This is what God wants,
really. (Ma-o man gyud ning tinguha sa Ginoo.) God did not die only for us,
but also for our love ones, our children. Sometimes we say, "God, you take
care of my husband." (Ginoo ikaw na lang ang masayod sa akong bana.) We
seem to give up already. No! Continue to pray. Would it not be nice (nindot)
to be in heaven, together with our husbands. [What would you do,] if you are
in heaven and your husband is in another place? This is not good.
(Transcript MC-03, p. 21)
In summary, the theme of Hope in God motivates the group members to do more. In
effect, contentment and optimism results into actions that anticipate God's provision and
guidance. Joel's pastoral encouragement above is a case at point.
Theological Reflections: Hope in God Theme
The theme of Hope in God is another theme that extrapolates the cultural
understanding of Bahala Na (sense of responsibility). In this theme, Filipinos are motivated
to dedicate their lives to God. Bahala Na ("Come what may!") really means a total surrender
to God's ways, so that this cultural expression is translated as: "Anyway, God is in control!"

It is total abandon because God knows the future. It explains a Filipino's dependence on
God who holds what is to come. This future aspect brings me to another theological point.
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Hope, by its very nature, is a reality in the future . There might be present benefits
from this hope, but it belongs to the future. With Filipinos, however, hope is both future and
present-this is my second theological point. In this dissertation, this theology is illustrated
by the people' s use of the Cebuano words ofuban (together) and tabang (help). Group
members narrate of God being together (uban) with them. There are other Cebuano terms,
but uban is most popular, describing God's abiding presence and assurance of a coming
blessing. Even if the benefits are still in the future, as long as God is present in the now, then
everything looks trivial.
This present and future tension gets even clearer when one observes the group
members ' use of their prayers and aspirations for God's help. Filipinos in these groups use
the Cebuano term tabang, literally meaning "help." This term signifies a desperate need for
help, as when a person cries for help because of a life-threatening danger. In effect, when
Filipinos use tabang to indicate their prayers of help from God, then they are using it as a
statement of faith, describing God's to be both in the future and in the present. It is future
because God is on control. It is present because God is present (uban) and he helps (tabang)
those who totally trust in him.
This present and future understanding of God's hope is articulated by Filipino
theologians (compare De Mesa 1987:89-91, Maggay 1996:29, and Palugod 1999:7-8). This
is one area of Christian doctrine where Filipino culture and church tradition meet in concert.
Theme of Awareness
The theme of Awareness pertains to the members ' careful attention to individual
actions and group decisions. Whenever there is a religious transformation occurring within
the group, members deliberate the implications of incoming changes. They openly discuss
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with each other the significance of changes that are happening around them. This theme is
sometimes described as a confession or an exploration of possibilities. When leaders are not
in consonant with the goals of the group, individual members express their disagreement
showing a high level of understanding of the small group"s aspirations. The theme of
Awareness is parallel to the members' knowledge of the purpose of the small group and the
ideals of the local community.
First Group: San Vicente. In the setting of the San Vicente group, the theme of
Awareness is demonstrated in people's everyday experiences. The dialogue between Lani
and Betty portray this theme. In this occasion, it is the first meeting after the death of one of
their members, the twelve-year old, linjin Giban. Lani expresses her frustration with her
mother in relation to linjin's funeral. In the course of her frustration, she practically blurts
out other issues that Betty addresses. Betty is obviously reprimanding her. Betty's rebuke of
Lani reflects a mature interpretation of the situation. In this dialogue, the theme of
Awareness is operating.
(Lani) I really thank God so much for His goodness in my life, even in
the problems that came to me. My mother is very angry at me. She said, if I
want to follow only my own ways, [I can]. (She is in tears and is emotional.)
I really want to go to school, but she does not want me to. She thinks I am
already loosed. She thinks it's because of my coming here to our fellowship.
She was so mad at me, Ate, to the point that my schooling is now seen [as
bad]. (She addresses Betty.)
Yesterday, I wanted to join the funeral, but she declined and wanted
me to stay put at home. She claims I am indiscriminate (langayan) at school.
I told her, "Ma, this is my last time to see linjin." I did not go. I did come
over here. When linjin's [body] passed by our place, I [simply] looked [by
our window] and went to my room and cried. [All the while] she was nagging
me. I prayed, "Lord give me the strength so I can't answer back my Mom."
She was already saying hurtful words at me. I later told her that afternoon I
was going to do the laundry and not go to school the following morning. She
did not know that I went to school that afternoon.
I went home and did the laundry, although I was very tired and still
have a lot of projects to do. When I got ready to go to school that afternoon at
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one o'clock, she did not want me to go to school. I ask for fare money from
her. She got mad because she had nothing to give me. Fortunately I had
PlO.OO left in my purse. While I was riding the public [transportation] tricycle, I was also crying. I wanted so bad to go to school, but my mother
thinks differently. I'm not even fooling around (binuang) with my time in
school. I'm not in bad things (hilayan).
While I was at the tri-cycle vehicle, the other passengers were
wondering why I was crying. At one point, where the road goes down a steep
slope, the motor vehicle lost control of its brake and almost hit a big truck. I
said, "This is it, Lord. Take my life now." The driver was able to maneuver it
to safety. It wasn't a very bad accident. We hit the truck with no harm to me.
"Perhaps I was the only Christian there." The other passengers ask me what
my problem was. I said, "None. It's just my school projects." That was my
alibi. I was embarrassed (ulaw). I could not control my tears. I later asked
for forgiveness. "Lord sorry for what I said. I wasn't aware that others would
be put (damay) at a risk or in danger." I bring all the glory to Him.
(Betty) Thank God. We should not be rushed (buot buot) in asking
God to take us away, because He knows when He will take us away. He
knows. Our part is to prepare. But because of our humanness, we feel those
feeling. Let us not forget to pray for her parents, they are already Christians
but they still have their [own quirks]. So, thank God, in the midst of the thing
with her Mom, God is still there. Any other praises?
(Transcript SV-03, pp. 14-15)
Betty gives the teenager Lani, the greater understanding of God's providence. Betty refers to
the Cebuano term buot-buot (personal will), to describe the selfish and impulsive human
response and in contrast to the ways of God. She provides a group interpretation of an
individual member's experience, and thus the presence of the theme of Awareness.
In the life of Bebot Giban, he testifies of inner conflict and spiritual deliberation
regarding his poverty. He exercises the theme of Awareness here. His testimony describes a
man who is contemplating of so many things, and weighing every action before fully
committing to a spiritual direction.
(Bebot) I also thank God for my travels. He protected me. God is
good. When I drive in my work, I say, "Lord, lead me away (ilayo) from
accidents." There are so many large vehicles and trucks who pass me and cut
me in the road. [It's amazing because] I still have enough road space to avoid
these big vehicles, so I won't be hit. I thank God.
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Also, this afternoon, when I returned home, my youngest child was
behaving badly. I reprimanded him. I even hit him. After I did that, I was in
tears. I began to think, "Lord, this is very similar to Your reprimanding us
when we sin." (He repeats.) I really thank God so much because I saw in
myself that when we are in pain (sakit) and going through suffering (pagantos) it is like God disciplining (latos) us. I then thought, "Thank you God,
that you are God. I have now received (baton) the fear of God." With small
or big sin; God is good in spite of the hardships (lisod) these past few days.
There is this trap (bitik) of the devil where I started thinking and
recalling the old life. I feel like I want to go back. I said, "This is of the
flesh. Why am I helpless [bounded] (priso) during these present times." I
keep thinking and going back. But God is so good. There is really the
[reminders] of God. God is really [good]. He reproves me (tambag). I am
caught reflecting (hinuktok) on the fact that God, He really commands and
directs me (mando), saying: "Don't you ever do it." That is why I am all the
more encouraged (dasig) in the Lord and in the service of God. Thus, I bring
back the glory and praise to the living God.
(Transcript SV-12, p. 81)
Bebot presents to the San Vicente group an interpretation of his spiritual state. He is aware
of his personal role before God and in behalf of the group.
In a group discussion, the San Vicente members display a sharp eye for details and a
keen insight for spiritual things. They are conscious of the social and religious implications
of their experiences. Mila Morilla apologizes to her pastor, Betty, in behalf of her husband.
"We ask for forgiveness [pasay lo] , pastora," Mila speaks before the group addressing Betty
(Transcript SV-13, p. 85). Mila is cognizant of the repercussions of her husband's action.
Although it is not Mila or her husband's fault, she still recognizes the results of such action.
The theme of Awareness demands that group members confess their sins or faults to each
other, and especially to their leaders.
At the same time, Daday Mandang and Toto Sapico share their own stories. Daday
narrates her violent condition at home. She explains the opposition she gets from her
husband about her coming to the group meeting. She is very emotional here. After she
shares, Toto also presents an emotional encounter he had at his work place and at home. The
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following transcript below elaborates the two monologues.
(Daday Mandang) Me too. I also thank God greatly for what he did in
my life, and now I am here. The temptation of Satan was really great with
me. My husband opposed (kalabanan) me. (She is very emotional and is now
crying.) We had a big fight. I really thank God, He directed me through His
Holy Spirit to come here so that I can join in our fellowship (panagtigom)
tonight. (She is still sobbing while talking.) I really did not succumb (daog)
to the enemy. That is why I bring back all the glory to God. (There is a long
pause.)
(Toto Sapico) This night, I also thank God.. this day. I never
expected that in my striving . . I was in hurry for work I did not have
breakfast. I came to work hoping the employer will offer me some food. But
there was none. [I thought to myself]: "It's okay, I will make it, just endure
this." (Sige lang, agwanta.) I thought they hand out some snack food later,
but they didn't, so I just endured (agwanta) it. When lunch time came, the
employer asked me if I brought my lunch. I said no. He did not offer me
anything. So I went out and he never even bothered to invite me (wala na
nagda). I said, "God, this is the time where you will show me what life is."
[The challenge is] how to be full in the stomach with just words. I realized
later that we can be full not only with bread but also with His words.
So, I prayed. I asked for water. It was able to sustain me. I thank
God, because when I started sawing lumber, I was still strong. He really
answered my request for help. I really did not imagine (tahom) that my life
will be like this today. When I came home, I asked my wife, "Can we have an
evangelism practice." She answered, "Ask me next time when I am not busy."
Oh wow! This busy issue again [is coming out again]. (Members smile and
laugh.) This is so bitter. Sige lang. [Anyway], I ask her, "Are you going [to
the prayer meeting]?" She said, "Why don't you go just by yourself." She
kept cooking and the food was still not ready. I thank God, until now I don't
feel"any hunger. I bring back the glory and praise to the Most Powerful.
(Transcript SV -13, pp. 85-86)
In both instances, the source of struggle is interpreted as not of God. In Daday' s case, the
husband' s opposition is taken to be from Satan. In Toto 's story, his hunger and his wife's
discouragement are understood to be out of God's favor. These two sets of narration
illustrate the motif of struggle and spiritual contention. These stories relate the theme of
Awareness and present the peoples' perception of their environment and understanding of
their religious role. This theme increases the group members ' solidarity with each other as
well as increases a sensitivity to the spiritual dimensions of their local setting.
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After the narration of Toto and Daday, Tata Baito shares to the group a family
situation more positive than the previous stories. She presents the condition of her father.
Her story comes with her own interpretation that portrays the theme of Awareness. Tata
Baito says:
I also thank God for His goodness in my life. I really feel (She is emphatic
here.) how good God is because this week I really have nothing. I have so
many requirements and photocopying expenses. I don't know whom to
approach for money. It's already embarrassing to ask from Ate Betty
(maulaw). Also to my parents, [I am grateful] I thank God today for Pastor
Dave. Thank you pastor for the blessings. (She is smiling with
embarrassment. )
I also thank God for complete healing for my dad. Although he still
could not walk properly, I'm still thankful that he is not in self-pity. He keeps
saying he will exert (paningkamot) some effort so our needs will be met. I
also thank God for supplying our needs at home. Although my father has no
job now, we still have food to eat.
I also thank God for knowledge and wisdom for our exam. He still
reminds me about conversing with Him. I thank God for all and everything.
His love is truly great, cannot be fathomed, and cannot be changed. I bring
back the glory and praise to Him only.
(Transcript SV-13, p.86)
In Tata's narration, she perceives the spiritual as well as the psychological conditions of her
father. She prays that he will not wallow in self-pity. She is grateful to God for healing him.
The theme of Awareness means that the person understands the total picture of a situation.
In summary, the San Vicente group members are perceptive of their personal and
spiritual growth as well as their relationship to each other. They interact with their group
leaders with a sense of religious respect.
Second Group: Young Adults. In the life ofthe members of the Young Adults group,
the theme of Awareness is also demonstrated in an obvious manner. This is clear from the
members' personal experiences as well as from their group deliberations. In one instance,
Anne responds to a group discussion about a planned activity. She expresses her strong

281

opinions about time management and against tardiness. Speaking in English, Anne demands:
"We should learn to be on time. We should discipline ourselves. How can we be a good
testimony to others if we cannot discipline ourselves." Most of the members agree to her
strong words (Transcript YA-05, pp. 28-29). The group members are conscious of the
feelings of individual members. They also work toward a group consensus with regards to
their opinions. The theme of Awareness defines group solidarity and allows the expression
of individual opinions.
The verbal exchange between Lyn Pintor and Marcelo Furio illustrate the connection
among individual members (see page 197). Membes express themselves within the
boundaries of the small group. They talk about strengths and weaknesses. Lyn shares that
her strength is being available to others. She also complains that she is no longer exercising
this strength because of her duties at work. Marcelo tries to lighten Lyn"s interpretation. He
suggests that the location has change, but the availability is still the same. He explains:
"Perhaps the strength here is the willingness of the heart" (Transcript YA-lO, pp. 51-52).
The theme of Awareness describes the people's interactions. They feed on each other,
reinforcing individual statements or encouraging a point of view.
In another occasion, Lyn Pintor testifies of God's guidance and direction in her life.
She is seeking God's will for her decision to go to Cambodia in relation to his work with the
Human Rights office. She consulted different individuals, including a lady missionary in
Cambodia and her non-Christian superior at the workplace. In all the encouragement and
discouragement, she is all the more resolve to go.
(Lyn Pintor) For me too Pastor, especially with my job in Cambodia,
there is really fear. The first thing I did was to pray. "Lord is it really your
will for me?" My prayer is that if it's not His will, then He will give me
hindrances so that I really can't leave. Then I started opening up to other
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people, regarding their view of the place, Cambodia. I received all these
feedback, both positive and negative. Sometimes the negative has a stronger
impact on me. There was this one time a friend said, "It's not a safe place for
you to go there, especially for a woman like you and being alone there. You
should not go there." (The group members smile approvingly.)
What I did. . (edited).
But I have already decided to go. Of course it is an adventure into the
unknown. With all these views, what really would I feel when I am already
there? Anyway, I have God with me [for help]. I still believe that ifit's not
really His will, then He will really not allow me to go. So that is my
[decision] now, despite all these views.
(Transcript YA-12, pp. 67-68)
Lyn takes all the circumstances surrounding her decision to go to Cambodia as related to
God's will. If there are hindrances, then they are signs of God's direction. Under the theme
of Awareness, group members understand God's sovereignty in all situations. Within this
theme, a person consults other group members or like-minded Christians. Sometimes, the
opinion of unbelievers reinforces an individual's decision. Lyn is sensitive to God's
guidance. She understands her role and seeks God's will for her and Cambodia. In this
theme, a group member concerns herself with God's will, guidance, and direction.
In summary, the theme of Awareness is real among the members of the Young Adults
group. People search for God's will. They find their place in the total plan of God as well as
in minute concerns relating to their own personal lives.
Third Group: Men's Prayer. In the Men ' s prayer group transcripts, the monologues
of Elly Tabako and George Baron stand out. In both cases, they understand their roles in the
total life of the small group. Elly testifies before the group meeting that his going to another
place is a fulfillment of his promise to God (Transcript MP-lO, p. 71). He holds a great value
for following God's direction in his life, which is a lay ministry in Liangga, a city in another
province. George, during an interview, describes his role in the small group. "I am the one
who is encouraging them." He sees himself as an important leader of the group (Transcript
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MP-13, p. 94). For these two group members, the theme of Awareness describes their
leadership role in the group.
Fourth Group: Mothers' Class. In the Mothers ' Class group, the theme of Awareness
is inferred from the conversations of the group members. In an earlier transcript, Rosemarie
Coral expresses her struggle with a difficult decision between going to the baptism service of
the local church and being with her husband in a wedding function (see pages 202-203).
Tonette views the seeming confusion of Rosemarie, as a test from God. "It seems like you
are tested [sukod] , being tested who is really more worthy [takos]," Tonette tells Rosemarie.
After much discussion, the group finally gives its blessing to Rosemarie. "Stay with the plan,
Rosemarie," Joel encourages her and tells her to go to the wedding (Transcript MC-Ol, p.6).
The theme of Awareness points out the group members ' seriousness in finding their roles
within the operation of the small group. It is not what is said that is important but it is what
is agreed upon that matters the most.
In Joel ' s testimony, he encourages the group members to persevere and to pray for
their unbelieving husbands. He prods the mothers to be vigilant in their prayers.
(Joel) In other words, since we are already Christians, let us work
hard (paningkamot) with the help of God. We might say, "My husband pastor
is hard-headed." Don't! (He is in a pleading mode.) Just like what they say,
no matter how hard a stone is, it will still be [broken] punctured by the
constant drip of water. (There is a pause.) We will pray together in tears.
(Ubanan nato sa pag-ampo sa paghilak.) That is exactly what God wants.
(There is a pause.) This is our mission. This is what I said. There's also the
need [to see] changes in our lives. Even if we can not share, but still (at least)
there is a change [in us that they can see]. Does anyone have something to
add?
(Transcript MC-03, p. 20)
Moreover, Joel shares before the Men's Prayer group the development of the Mothers' Class
cell group. He describes the mothers to be growing in their Christian lives. He says: "I know
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that these are the fruits of our prayers" (Transcript MP-03, p. 22). The members of the
Mothers' Class are perceived as the results of the prayers of the church members of the local
Butuan (BFMC) church. The theme of God's Awareness is always attached to the ministry
of prayer. The theme manifests itself whenever the people come to God in prayer and
supplication.
In the following dialogue, the mothers are mindful of their place in the overall
activity of witnessing to their unbelieving husbands.
(Erlinda) It is not good to hear and to know [that you are sharing]
outside and yet your own family is not.
(Ivory) What if pastor, you claim them, that they will be save. Can
they then, be saved?
(Joel) When you say "claim," you also need to share. This is what it
means to be saved.
(Transcript MC-03, p. 22)
The group members are aware of the significant link they provide for their family members.
It is through them that Christian witness is facilitated. The theme of Awareness ushers in the

need for spreading the Christian gospel through the small group life.
In summary, the theme of Awareness brings the group members into a common view
of the world. Mother's group members help each other out in their goal of bringing their
families to God. They are very aware of this goal and support each other toward this
endeavor. Prayer is a significant element in this theme.
Theological Reflections: Awareness Theme
In this theme, group members have a high level of sensitivity to issues around them.
This is expected of a Filipino small group whenever there is trust and openness between
group members. In the concept of sakop (reference group), group members are spontaneous
and direct with each other, but they are the opposite when it comes to those outside the
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reference group. This social dynamic and group life theme is what distinguishes a group
member from an outsider.
When it comes to small groups of Christians, an additional dynamic operates within
the local group. The people's understanding of God's will and direction contributes greatly
to this social group. In these small groups, the people's use of buot (will) describes this
Christian dynamic. Filipinos refer to buot as their own decisions or selfish will, and
sometimes in opposition to divine will. When describing God's will, they employ the
Cebuano term kabutbut-on (will), a derivative of buot. This indicates that people are aware
and sensitive to God's will and guidance. They have a deep understanding of what is and is
not the will of God. I am sure credit must be given to Filipino pastors and preachers who
have disciple their members and done rigorous Bible studies in this Christian motif of God's
will. I posit, however, that this level of awareness is due to the innate or cultural make-up of
Filipinos. In other words, Filipinos have a natural tendency to understand the motif of God's
will and a cultural sensitivity to decipher what is and is not the will of God. Scholars point
out the religious dimensions of loob (meaning, inner self, and in Cebuano, loob is translated
as buot). Miranda explains the moral aspect of loob (and kalooban, a derivative of loob)
(1988:42). Ileto mentions the spiritual meaning of loob from a historical perspective
(1979:60). De Mesa states the Christian use of loob describing "God's salvific activity"
(1987:50). These scholars agree with the conclusions in this dissertation regarding the group
members' employment of buot or loob.
Also, this theme of Awareness gives a critique of Filipino group life. When group
members know what God's will (kabubut-on) is in their lives, then they have a greater
courage to speak against selfishness and unethical behavior happening in their surroundings.
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As a result of this courage, Filipinos are no longer embarrassed or timid when giving advice
to each other. The negative aspect of hiya (shame) does not occur. People are not ashamed
to speak out and to suggest solutions to any problems in their small group. Motivated with a
Christian understanding of Bahala Na!, members face their problems aggressively and with
much optimism and hope (Miranda-Feliciano 1990: 17). This is certainly what happened to
the members of the Mothers' Class group. Their realization of God's will in their life-that
is to be active Christian witnesses to their families-gave them a sense of trust and
determination to talk about their husbands and respective efforts to share their faith. In this
case, Christian-hiya (sense of propriety) means what is the proper thing to do so that a group
member can fulfill God's will in his or her life. Kabubut-on, hiya, and Bahala Na! are
working together in Filipino small groups giving members a Christian motivation to
participate in group life.
This theme of Awareness can be described as a bahala quality of Filipino group life.

Bahala literally means "responsible" as in: "Bahala ka na diyan."-Which translates, "You
be responsible for everything" (Panganiban 1973:98). In this usage, it signifies a person's
"refusal to be defeated" (De Mesa 1987: 161). It is only appropriate to refer to this Group
Life Theme as a bahala quality of small groups in the Philippines. Members seek God's will
and when times are hard, they are not easily defeated. They say: "God is responsible!"
Group Life Themes: A Summary
I have presented the seven Group Life Themes as they occur in Transcript Data. The
portions of group dialogues cited above illustrate these seven themes. In one sense, these
themes represent the people 's own observations of Filipino group life. In another, themes are
interpretations of dialogues and group exchange.
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At the end of each presentation of the seven Group Life Themes, I portray a
theological reflection based on each presentation. These reflections are not exhaustive. They
only raise significant interpretations of group life that are relevant to the development of
local theology in the Philippines.
In summary, I present Figure 12 below to illustrate the interpretation process and its
results. The second stage of interpretation is the main focus of this chapter. The third stage
is discussed below as well as in Chapter 5. The results of this chapter are the seven themes
of Affirmation, Harmony, Model Behavior, Struggle and God's Strength, God's Care, Hope

in God, and Awareness.

TRANSCRIPT DATA and TEN CATEGORIES
TEN CATEGORIES - - - - - - - - - - - - - - - - - - - - - (Organized Group Dialogues)
Four Aspects of Analysis - - - - - - - - - - - - - - - - - -

First Stage ofInterpretation

Second Stage ofInterpretation

SEVEN GROUP LIFE THEMES
(1)
(3)
Affirmation
Model Behavior
(Sakop Quality)
(4)
(2)
Struggle
Harmony
and
(Buot Quality)
God's Strength
(Dasi~ Quality)

(5)
God's Care

(7)
Awareness
(Bahala Quality)
(6)
Hope
in God

Collaborating Data: Illustrations and Agreement
PRINCIPLES - - - - - - - - - - - - - - - - - - - - - - - - - -

Third Stage of Interpretation

GUIDELINES & "THEORY"

Figure 12. Interpretation Process
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Collaborating Data and Group Life Themes
When I come to the audio recordings of group dialogues from the other five
Secondary Small Groups, I am amazed at how much they agree with the findings stated in
Group Life Themes. This set of audio material, stated as Collaborating Data, illustrates
group life similar to what the four previous small groups have. At this point, I only need to
mention the fact that this set of research data collaborates the classification and results from
Transcript Data.
Nonetheless, there are a few things that I should mention to describe some
dissimilarities or contrast between group dialogues from Transcript Data and from
Collaborating Data. I cite only two observations.
One is portrayal of the theme of Struggle and God's Strength in the life of the
Independent Cell group. Group members from this small group encounter difficulties in life
not in tenns of physical hardships or religious opposition. This may be because these group
members are well-off and not struggling through poverty like the members of the other eight
small groups. Seven of the eight members manage their own businesses and have
professional jobs that are financially secure. Even if they narrate about spiritual contentions
or demonic manifestation, just like the other group members, their understanding of the
theme of Struggle is different from the rest of the members of the eight small groups. They
do not experience religious opposition, at least not as intensely as the others, because they are
people of influence and the boss in their own businesses. Thus, the experience of sacrifice
and suffering inherent in the theme of Struggle and God's Strength is milder compared to
that of the members of the other eight small groups.
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A second observation is the people' s display of intimacy articulated under the theme
of Affirmation. In Manila, the Royal Fellowship group is a bigger than average group,
consisting of about 30 individuals. As I have explained in the endnotes, half of this number
is considered the permanent and regular members of the small group. I still refer to them as a
small group because they still display the social dynamics real to any Filipino small group.
In two occasions, two group members share very personal stories and confessions of sin.
Despite the presence of about five visitors, the level of intimacy and trust is still deep. I think
this is largely because of the social status of the family host. The father, who is sponsoring
this fellowship, is a respected member of the community. Thus, even if there are strangers or
visitors present, group members still feel the security of a small group. The concept of sakop
(reference group) exists in this group. The social prestige of the host family and influence of
the father give a form of group solidarity that allows individual members to express
themselves spontaneously. In other words, active group life is occurring despite the number
of people present at the group ' s meeting.
When I listen to people's dialogues in Collaborating Data, I am all the more
encouraged·to read Transcript Data. The members' use ofCebuano and Tagalog adds depth
to my English translation of group dialogues. For instance, audio dialogues from these five
small groups perfect the religious application of the Cebuano word dasig (encouragement).
In this case, written texts and oral texts agree. Information from these five groups illustrates
group life. There is a correlation between the results from Transcript Data, or the seven
Group Life Themes, and audio material from Collaborating Data.
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Principles of Group Life: The Process of Generalization
I now come to this part on integration and the task of presenting a general view of the
findings of this study of Filipino group life. I explain the Principles of Group Life as an
integration part of this dissertation and as a process of generalizing the results of this
examination of small groups. Likewise, it is my hope that these principles create an
awareness among Filipino leaders so that they could recognize indigenous Christianity
occurring in local churches in the Philippines.
Three Principles of Group Life are presented in this study of Filipino group life.
These are the principles of "People ' s Participation." "Presence of God," and "God's
Reward." These principles are the result of a combination and the interplay of the seven
Group Life Themes. Group Life Themes describe the nature of these three principles in the
lives of Free Methodist members. In the following explanations below, I describe the nature
of these three Principles of Group Life and point out the contributions of the Themes to the
three Principles. Later, I present a general statement from these principles that can be
applicable to other small group studies--those that are outside the local church and that come
from fields of study other than missiology. This general (or summary) statement aims to
make the results of this examination of Filipino group life applicable to the general public.
The Principle of People' s Participation
The principle of People' s Participation describes the group members' active
interaction with each other and the social dynamic occurring within the group meeting. They
share experiences that indicate appreciation for each other, trust and confidence among
themselves, and a desire for transformation and personal change. Members desire to be good
role models to each other. Group life maintains a social connection among its members and
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holds the family in high regard. Everyone is encouraged to get involved in group activities
and community life. Christian witness or modeling behavior is a high priority. Compassion
for each other is perceived to be an expression of internal harmony and spiritual maturity.
The principle of People' s Participation is the social picture of Filipino small groups.
The Principle of the Presence of God
The principle of the Presence of God features the experiences of group members
living out their Christian faith. These experiences portray the everyday encounters of the
people. Group members narrate various encounters in the midst of poverty, sacrifices for
their religious faith, and stories of answered prayers. Group members have a general attitude
of gratitude and thankfulness for God's blessings and renewal. The people constantly seek
God's will, his healing and victory, and his love for humankind. Stories of God's provision
and guidance are punctuated with the people's difficulties in life, conflicts that arise out of
their religious expressions, and spiritual problems such as demonic oppression and ridicule
from other people who are unbelievers. Life is seen as a series of trials testing the people's
faithfulness to God. Whenever there is pain and suffering, this is interpreted as a temptation
from the enemy or a persecution on one' s religious commitments. Overall, God is victorious
and faithful to his children. God's love and compassion overcome all the hardships and
failures of the people of God. His renewal, healing, and forgiveness is available to all who
serve him faithfully.
The principle of the Presence of God describes a set of church beliefs, such as God's
renewal, the church 's victory in God, or God's faithfulness in the midst of suffering. Perhaps
these church beliefs are true to all Free Methodist churches. At any rate, this principle
reflects a church tradition that is, in this case, real to group members of Free Methodists.
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The Principle of God's Reward
The principle of God's Reward refers to the people's response to challenges that
confront their Christian faith. These responses are recorded as "statements of faith," or
verbal expressions proclaimed as interpretations ofthe people ' s local situations. When they
are contending with sin and temptation, group members indicate their total surrender to
God's will and ways. When prayers appear to have no answers, the people express their
conviction that God is in control. When there is confusion in the group, members discuss
among themselves solutions to their problems with the understanding that group aspirations
are important to every individual member. When relationships are broken, the people
confess their sins to each other with the determination that God restores. The people's
statements describing their faith experiences increase their expectation of God's visitation in
the future. They become optimistic with life in general. They have a high level of attention
to details of group life because God is present and is coming with his blessings and salvation.
The principle of God' s Reward portrays the people's own interpretations of their situation
and local experiences. These interpretations can be considered as their attempts to do
theology.
A Summary Statement of the Principles of Group Life
I propose a set of statements or postulates that summarizes these three principles.
One is that Filipinos are ready to participate in small groups. They are eager to contribute to
the betterment of other Filipinos and shoulder their share of suffering and sacrifices. Two is
that Filipinos naturally seek God or "Divine Power." They are vigilant in their actions and
hopeful in their aspirations knowing that God is control, and he rewards those who remain
faithful to the will of God. Last is that Filipinos are examining their life constantly with deep
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sincerity and religious zeal. They are optimistic yet critical of anything that is out of order.
Life can be transfonned to reflect what is good, beautiful, and just.
A Summary of the Results of Data Analysis
I admit this study of Filipino small groups is very complex. There are many issues
involved in this presentation. To make it easier, I have used different tables and figures to
illustrate the big picture of the study. Below is a diagram and figure summarizing the flow of
data in this dissertation. It also enumerates the results of analysis in this study.
The outcome of this study of Filipino group life is a set of categories, themes, and
principles that creates an awareness for indigenous Christianity in the Philippines. I hope
these results will be used by Filipino pastors and small group leaders in their local churches.
Application of a Theory: Revisiting Schreiter
My use of the interpretation process is attributed to the interactive model of Robert 1.
Schreiter. His model encouraged me to see Filipino group life in tenns of culture, church
tradition, and local theology. These three are independent parts of a whole interacting
creatively and revealing local dynamics and the presence of the Christian gospel in the lives
of the people. In effect, the seven Group Life Themes are really the results of these three
interacting parts working as a whole-Filipino group life.
I am indebted to Schreiter and his interactive model. His model helped me devise the
Three Stages of Interpretation and structure my "flow of data" model, shown in Figure 13. I
see the need to, first of all, open up culture and tradition through an analysis. I realize the
value of identifying emerging themes from the encounter of tradition and culture. I perceive
the significance of measuring the impact of local theology to culture and tradition. Thus, I
have constructed the three stages of interpretation.
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Pre-Interpretation /Collection of Data}: Observation Process
Written Texts and Oral Texts
First Stage of Interpretation: Description Process
"Labels" or Codes on Transcript Data using the Ten Categories
Ten Categories
(Group Interactions)
4.) Perception
5.) Expression
6.) Decisions
7.) Evaluation
8.) Commitment

(Religious Experience)
1.) Scriptures (SC)
2.) Symbolic Language (SL)
3.) Spiritual Practice (SP)

(Social Values)
9.) Reciprocity
10.) Responsibility

~

Second Stage of Interpretation: Classification Process
Four Aspects of Analysis
(a) Linguistic Analysis, (b) Theological Insights, Cc) Cultural Explanation, Cd) Reflection
Seven Group Life Themes
(1)
(3)
(5)
Affirmation
Model Behavior
God's Care
(4)
(2)
Harmony
Struggle
and
God's Strength

(7)
Awareness
(6)
Hope
in God

(Illustrations and Agreement from Collaborating Data)

1
Third Stage of Interpretation: Generalization Process
Three Principles of Group Life
(1) People' s Participation

(2) Presence of God

(3) God's Reward

Post-Interpretation [Conclusion}: Application Process
Guidelines for Filipino Pastors

(and)

A "Theory" of Filipino Group Life

Figure 13. Flow of Data and Its Results
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In the next chapter, I raise practical issues for the Philippine Church. I enumerate
nine guidelines and a "theory" of Filipino group life that function as ways of measuring the
impact of church tradition on local theology, the impact of local theology on church tradition,
and the impact of local theology on culture (Schreiter 1985:34-35). It is my prayer that
Filipinos will recognize indigenous Christianity occurring in their midst and appropriate this
recognition for the development of Filipino theology. These categories, themes, and
principles are my way of contributing to the success of this prayer.
Chapter Summary
In this chapter, I have presented the interpretation process and shown its parallel to
Robert J. Schreiter's model. Also, I enumerated significant Transcript Data illustrating the
seven Group Life Themes. These themes describe group life occurring in the small groups of
San Vicente, Young Adults, Men 'S Prayer, and Mothers' Class. In addition, I shared some of
my theological reflections based on these descriptions of group life. In the end, I cited three
Principles of Group Life which seem to summarize well the findings of the interpretation
process.
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Notes
1. Schreiter does not state that these nine steps follow a straight sequence. These
steps are an "ideal flow in the contextual process" (Schreiter 1985 :24). In the real world, the
steps interact non-sequentially and in a creative manner.
2. Verbatim portions of Transcript Data are cited in this chapter to illustrate the seven
Group Life Themes. There are documentation techniques that help me as a researcher to
observe group life and record it as it is occurring. I use parenthetical notes to indicate the
greater context of group life. Words in brackets signify my addition to the dialogues for
purposes of grammar and over-all meaning. Other portions of the text are described as
"unintelligible" and "edited" (which usually follows an ellipsis). A text is unintelligible
because of inaudible sounds during the transcription process or interference during the audio
recording of the small group meeting. Also, I do editorial work for content, to focus the
discussion on the written texts that are directly relevant. In other words, a text is edited for
brevity and relevance to the immediate discussion.
3. Whenever portions of Transcript Data are cited, reference information is noted in
parenthesis indicating the small group and location within the written text. "SV" means the
San Vicente small group. "YA" refers to the Young Adults small group. "MP" signifies the
Men 's Prayer small group. And "MC" means the Mothers ' Class small group. A transcript
number and page number indicate the location of the text.
4. At times, group members themselves are the ones who identify these Themes and
their dialogues describe one or two of the Group Life Themes.
5. I am using a pseudonym here because the dialogues involve sensitive issues.
6. The theme of suffering is very Filipino. As Fernandez points out, "the theme of
suffering figures prominently in the Filipino people 's stories, songs, poems, and atistic
works" (l9~4:34).
Suffering in itself is not a virtue. Schreiter reminds his readers that suffering can be a
virtue "by working our way through it" (1992:36). "Whether [suffering] becomes
redemptive or desctructive has to do with how the one suffering responds to it" (Schreiter
1998:79). He defines suffering as
[Suffering is] the human struggle with and against pain. It is the experience of
the breakdown of our systems of meaning and our stories about ourselves, and
the struggle to restore those senses of safety and selfhood. Suffering in itself
is neither noble or redeeming. It is essentially an erosion of meaning. It is an
interruption and destruction of those fundamental senses of safety and
selfhood without which we cnnot survive as individuals and as societies.
Suffering only becomes redemptive or ennobling when we struggle against
these corroding powers and rebuild our selves in spite of the pain we are
experiencing. (Schreiter 1992:33-34)
Schreiter concludes that "a right way of suffering then, involves regaining our humanity"
(1992:37). When faced with suffering and other ills of society, Melba Maggay proposes a
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skill every Filipino has to learn. "A critical skill we need to teach ourselves and our people is
how to fail-how to learn our lessons from the experience of defeat and pick ourselves up
again and start anew" (Maggay 1996:89).
Perhaps, Filipinos need to redefine Christian witness in this new understanding of
suffering and learn from our struggle for meaning as persons and as a people.
7. The Analytical Greek Lexicon translates sarx as "human nature or human frame"
in John 1: 13, 14, "flesh as the seat of passion and frailty" in Romans 8: 1,3, and 5, and
"carnality" in Galatians 5:24. This survey surely gives meaning to a theology oflncarnation
that values the process of becoming like human nature.
8. The Filipino expression Hala Uy! exists in all language groups in the Philippines.
This cultural expression is related to the cultural value of Bahala Na! and describes a "word
of warning about the dire consequence for offending deity" (Belita, ed. 1991:v).

CHAPTER 5
Practical Suggestions for Christian Ministry

Prologue: Insights From Real Life
When my father was still living, he always talked about the late Dr. Willis
Stonehouse and his dedication to the ministry of studying the Bible. Dr. Stonehouse was the
leader of a group of fathers from Butuan Free Methodist Church (BFMC). My father was an
active member of this group. He always raved about Dr. Stonehouse's wisdom and
spirituality. In our family meetings, he would refer to quotes and theological statements he
learned from these Saturday group meetings. It was very obvious that my father was greatly
influenced by this small group.
In Manila, I interviewed Luz Ruiz, a lay leader of the First Free Methodist Church of

Manila (FFMCM) regarding the history of the K_sth Bible study group. She recounted the
early years of the group and the influence that it had on her. She cited the joy and peace that
she felt whenever they were in these group meetings. She also described to me the
assurance she experienced whenever she saw the group leader come to her house for these
weekly meetings. "Whenever I see pastor Andy," she recalled. "All the dark clouds in my
life go away." She described the contributions of this group to her life and family with great
passion and deep religiosity. Now it is clear that this K_Sth Bible group has shaped Luz's
Christian life tremendously.
In both situations, my father and Luz Ruiz have great respect for their respective
small group leaders. Also, they testify to the influence that the groups have on their families.
Whether this influence comes as feelings of peace or as philosophical quotes are peripheral.
What is significant are the changed lives. They participate in Christian discipleship and are
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involved with other church members. The important thing is that the Christian gospel is
engaged and group life is expressed indigenously, finding relevance among evangelical
Filipinos.
It is the leader' s influence and the contributions of group life to an individual that are
the concern of this chapter. This dissertation comes with a prayer that Christian workers
inspire every Filipino to consider the Christian gospel seriously and hasten the growth of
evangelical churches in the Philippines. By addressing the issues of this study of group life,
one can expect better leadership in Christian congregations involving small group ministries
of local churches.
The Contents of this Chapter
In this chapter I present three areas of focus. The first area of focus involves a

reflection on the state of the Free Methodist Church in the Philippines. This reflection is
described in relation to the demands of contextualization as stated in this dissertation. It
points out the need for Free Methodist pastors and church leaders to move forward towards
becoming an indigenous church. The second area of focus pertains to practical ways of
portraying Filipino leadership. I suggest nine Guidelines that illustrate indigenous ways and
highlight biblical principles for church leaders in the Philippines. The last area of focus
proposes a "theory" or a set of principles of what small groups in the Philippines may look
like. I state this Theory of Filipino Group Life as a way of participating in the area of
contextualization in the Philippines and perhaps, helping other studies in small groups, as
well. It is my hope that these three areas of concern bring out the practical nature of this
dissertation and thus, give Filipino pastors a way of owning the merits of this study on
Filipino group life.
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A Free Methodist View
In this area of focus, I illustrate the need for the Free Methodist Church in the
Philippines to be a real indigenous church- meaning, one that corresponds more closely to
the people 's experiences. My short description of an "Indigenous Church" is a local church
that is owned by the people. Church members are reflecting theologically on their Christian
experiences. (For a thorough explanation of this definition see the section on Definition of
Terms, pages 35-36.) An indigenous church implies that it is the church of the people and
serves the needs of the local culture, and, based on the local church's efforts to do theology,
is founded on the people' s own understanding of Christianity.
I suggest this reflection not only as a means of introducing the practical nature of this
dissertation, but also as a way of situating this study on Filipino group life within a particular
Philippine setting-the Free Methodist Church. I select this denomination first because
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in this study comes from Free Methodist members. In addition, my selection is a prayer that
the Christian gospel will be true for every Free Methodist and a truly indigenous church in
the Philippines will be an outcome.
Implications for the Free Methodist Church in the Philippines
In 2000 I had a conversation with Dr. Narendra John, a prominent Free Methodist
leader from India. I recall that our talk centered on the challenges and issues of
contextualization in Asia. He mentioned the need for leaders in Asia who are working with
the Free Methodist Church to do theology that is sensitive to Asian concerns and meets the
needs of the people of this region. It was a short talk, but it left me with a very lasting
impression. Here was a prominent leader of the denomination who was very respected
around the world, not only amongst Free Methodists, but also before evangelical world
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leaders; and yet, he described to me a concern that is real to the Philippines. It seemed he
was referring to a Philippine reality-the reality that the Free Methodist Church in the
Philippines needs to move toward becoming an indigenous church, and that Filipino Free
Methodist pastors and leaders need to be involved in making theology a Filipino activity.
In September 23, 1998, David W. Yardy, a Free Methodist mission executive and the
World Missions Area Director for Asia, presented a paper to the Pacific Rim Leadership
Conference in Honolulu, Hawaii, entitled "A Mission Strategy for Free Methodists in Asia."
He proposed a plan for organizing missionary work in Asia, highlighting the growing
movement of Asian Free Methodists and their participation in this mission, and the greater
involvement of the Free Methodist Church of North America (FMCNA). In defining the task
of "making disciples," he identified the working relationship between the "mission
structures" and "congregational structures," or simply stated, between the missionary
leadership ofFMCNA and the local churches of this denomination in Asia.
Any successful mission will necessarily engage in the ecclesiastical
development of the new church. But mission, in order to concentrate on its
evangelistic priority, must also disengage from ecclesiastical responsibilities
as the church matures. Because of this continual transition process, it is
important for mission leaders and ecclesiastical leaders to have a regular and
systematic communication. Missions and missionaries should be flexible and
mobile as they respond to God-given evangelism opportunities. It is the
congregation that becomes rooted and is the source of strength for new
mission endeavors. Missions and missionaries remain accountable to the
"congregational" life support system. As it enters new fields, the Asian Free
Methodist Church should avoid developing an elaborate mission infrastructure
that can easily become an end in itself, and work from the beginning at rapidly
forming an indigenous church connected with fundamental Free Methodist
ecclesiastical structures. We are increasingly seeing ecclesiastical structures
reduced to the essentials that are culturally appropriate wherever they are
applied.
(Yardy 1998:4)
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These two examples, that of John and Yardy, illustrate the denomination 's need for local
churches in Asia, and in particular the Free Methodist Church in the Philippines, to become
truly indigenous churches.
Is the Free Methodist Church in the Philippines an indigenous church?
The Free Methodist Church in the Philippines is an independent and autonomous
church. At present, it has its own bishop and functions as the Philippine Provisional General
Conference or PGC. Organizationally speaking, PGC is on its own. However, according to
this dissertation's definition of what an indigenous church is, the answer to the question is in
the negative. As I have stated elsewhere, an indigenous church is a church of the people and
serves the needs of the local culture, and, based on the local church 's efforts to do theology,
is founded on the people's understanding of Christianity (also see page 35-36). By and large,
this denomination is a Western enterprise. I have implied above that the Free Methodist
political structures are patterned after Western models. For example, the manner of making
decisions in local churches and the conference level is through formal committees and other
non-sakop groups. Also, leadership selection is based on Western categories, such as the

majority vote or the qualification of a formal education. As said earlier, Free Methodist
practice does not consider the Filipino understanding and leadership quality of suffering.
Perhaps another dissertation could investigate more fully issues related to the indigenous
nature of the Free Methodist denomination. At any rate, according to this dissertation 's
definition of an indigenous church, the Free Methodist Church in the Philippines is not yet
indigenous.
If the Free Methodist Church is seen through the experiences of the people, however,
then it is an indigenous church. The people of God, the body of believers, represented by the
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community of Free Methodist members, are an indigenous group of Christians. This
dissertation is full of illustrations citing the categories and qualities describing what an
indigenous church is. Group members from various Free Methodist congregations testify to
the working of the Christian gospel in their lives. They take the Bible seriously and apply
God's word in their lives. People are changed. Outsiders are challenged by the witness of
these Christians. As a result, Free Methodist members feel they own their group activities.
They are not dependent on outside support. These activities run with minimal supervision.
Each group member takes initiative. These activities are culturally relevant to the people,
meaningful to the members, and meeting their needs. In other words, the Free Methodist
Church, as a denomination and institution in the Philippines, is not yet an indigenous church;
but as a community of believers, it is.
What does this conclusion mean for the church today? How can these indigenous
qualities be translated from the people's experiences to the institutional structures? What
implication does this have for Free Methodist pastors and church leaders?
My answer to these questions is found in small groups of Free Methodist members
who are meeting in their local churches. I suggest a greater focus on small group ministries.
Perhaps, local church pastors and leaders will start participating in these groups-not as
lecturers, discussion leaders, or organizers, but as mere participants with a teachable spirit
that is "slow to speak and quick to listen." They can cultivate an open heart with a readiness
to document what God is doing for the people. Just as Jesus did, they can dwell among the
people and be full of God' s glory and grace (compare John 1: 14). After this, pastors then can
introduce changes to their local churches and church structures that reflect God's activity
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among the people, meaning, the small group ministries and church structures coincide. There
is a one-to-one correspondence between the people"s experiences and the church institution.
In Robert 1. Cranston's dissertation "A Workable Program of Church Growth for the
Free Methodist Church of the Philippines," one of his major recommendations and
conclusion is that: "Small groups should be used to identify and develop spiritual gifts"
(1984:369). I concur with Cranston 's recommendation, and go even further to say that small
group ministry in the Free Methodist Church is the major way, ifnot the only way, of
moving toward becoming an indigenous church.
Narendra John and David W. Yardy, who are world leaders of the Free Methodist
Church in Asia, saw the need for an indigenous church for Asians. Luz Ruiz, Lyn Pintor,
Boy Abenoja, Betty Buo, Flor Silos, and Rosemarie Coral, who are mentioned in this
dissertation, are group members who have experienced life in an indigenous church, an
indigenous people of God. World leaders and local church members both have seen or
encountered the dynamics of an indigenous church. The challenge rests upon local pastors
and church leaders of Free Methodist congregations in the country to guide this movement
towards becoming an indigenous church, and to respond to the Holy Spirit's work among
Filipinos who are experiencing indigenous Christianity in the Philippines.
What implication does this challenge have for Free Methodist denominational leaders
and administrators? Howard A. Snyder, a Free Methodist scholar and church historian, states
that a small group is not the only answer, and yet it holds an essential role.
The small group is not a panacea. No effort of humankind can bring the
church to greater faithfulness in meeting the needs and problems of its day
except as the Holy Spirit directs and infills. But the small group is an
essential component of the church's structure and life. In order for men and
women to be moved by the Holy Spirit there must be an openness toward God
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and toward others, an openness which best develops in a context of the
supporting love and fellowship of other sincere seekers after God.
(Snyder 1975: 147).
The challenge is to bring action to the Christian calling to be an indigenous church within the
sphere of Filipino small groups now existing in the Free Methodist denomination 's churches.
I suggest that national leaders who are responsible for institutional changes seriously
consider small group ministries for local churches. Maybe, a national consultation on this
topic can be arranged. Perhaps, a pilot project or a focus on one Free Methodist local church
that is displaying exemplary growth can be a starting point. Whatever the approach, it is
essential that there be a conscious effort and strong intention to pursue the ministry of small
groups and to discover the value it has for the Free Methodist Church in the Philippines.
Foreword to the Guidelines and "Theory"
The later part of this chapter suggests some guidelines for Filipino pastors and small
group leaders and proposes a theory of group life relevant to local churches in the
Philippines. There are two sections in the chapter. The first section is the suggested
guidelines, while the second is the proposed theory of group life. The first section deals with
practical ways of applying this dissertation. This includes discussion on major issues of
group life with the objective of giving Filipino leaders of local churches a realistic guideline
for their local parishes. The second section presents a Christian understanding of group life
in the Philippines. The aim of this second section is to produce a perspective of Filipino
small group and local community that could be inclusive to all Filipinos and useful across
different academic disciplines. The purpose of this all-inclusive presentation is to make this
dissertation useful to any investigation of small groups of Filipinos. Thus, these two sections
relate the study of group life in pragmatic terms.
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Approach in This Section
The section below suggests a Guideline that is related to the seven Group Life
Themes discussed in the last chapter. Citations of Themes are based on their dominant role
in and greatest contribution to each Guideline. In some portions, I refer to the contributions
of Filipino culture and Free Methodist church traditions toward these guidelines. Throughout
this approach, the goal is to present to Filipino pastors and group leaders practical ways of
appropriating the merits of this dissertation. In other words, they will be able to use this
study of group life as a tool for improving church leadership and Christian discipleship.
Guidelines For Filipino Pastors
The following listing introduces the guidelines for Filipino pastors. I first cite these
in their entirety and later explain them one at a time in more detail and in relation to the
seven Group Life Themes discussed in the previous chapter.
Listing of Suggestions For Filipino Pastors:
The findings of this study strongly suggest that:
1. Pastors consider the primacy of small groups in their local churches and other
Christian ministries.
2. Pastors give importance to personal decisions made through small groups where
their church members belong.
3. Pastors resolve conflicts among their parishioners through the mediation of the
small groups that are existing already in the local church.
4. Pastors select their local church leaders from among the small group leaders who
are displaying dynamic Christian love and mastery of Filipino group life.
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5. Assuming there are current efforts to include non-church members into the total
church life, pastors focus their outreach programs on family-based settings or local
environments having social networks of people and neighborhoods.
6. Pastors introduce more discussion topics on Christian suffering and God's
strength, preferably studies of specific biblical characters who are dealing with the same
topics.
7. Pastors be more balance in preaching, correlating subjects of "sin and eternal
danmation" with topics on "God's love and God's guidance."
8. Pastors encourage Bible studies and group discussions on the themes of optimism
and Christian hope and how these themes are affecting people's personal lives.
9. Pastors study and preach on the Christian merits of Filipino social values,
particularly the benefits of Bahala Na! and utang na loob to the total life of a local church in
the Philippines.
These suggestions can bring the dissertation 's findings to a practical level. I invite
pastors to interact with this study on Filipino group life, and hopefully motivate every church
worker to apply the issues discussed here within their areas of Christian ministry. The
following discussion is a more detailed treatment of these many suggestions.
Guideline Number One: Primacy of Small Groups
The first suggestion is that pastors consider the primacy of small groups in their local
churches and other Christian ministries. It is not only important for local churches to have
small groups, but it is necessary for these churches to maintain their local identity. Christian
local churches are meant to be a community of believers and a congregation of the people of
God. Community involves connectedness. "People-hood" means shared experiences and
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common identity between several individuals. The idea of community presupposes social
interaction and meaningful relations between members in a local community. Meaningful
and interactive relationships exist most dramatically in small groups. What I am saying is
that community cannot survive without the dynamics of small groups.
This guideline number one has certain similarities with the themes of Affirmation and
Harmony. Both themes raise awareness of the level of importance small groups have in
Philippine society or in local churches. Both emphasize the strength of social connections
and the mandate that religious traditions be expressed through small groups in a local
community. In this dissertation, group members constantly refer to the need to be present at
their group gatherings, prayer meetings, or weekly fellowships. It is almost a sacrilege to be
absent to these meetings. Is this not what the early Christians experienced when they were
meeting in small groups? "Everyone kept feeling a sense of awe" (Acts 2:41-42 NASB).
Attendance to these meetings is equivalent to fulfilling God's will (kabubut-on sa Ginoo).
These feelings toward the gathered community reflect the prime importance given to the
small group meeting.! Although, one may disagree with the interpretations, one cannot deny
the convictions these people have for the gathering and the primacy of meeting together as a
small group community.
The Bible portrays the importance of small groups in local community structures.
The book of Acts reports of the growth of the New Testament church after selfless sharing
within the homes of church members. People give material goods to their leaders for
distribution among those who are in need. Everyone meets for prayer, fellowship, and study
of the apostles' teachings in small groups (Acts 2:41-47). Their Christian identity is
strengthened with their involvement in small groups in their homes or the homes of other
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members (Acts 4:31-32 and 5:41-42). In short, the small group system plays a significant
role in the growth of the New Testament church.
If this guideline is seen as a mandate from God sanctioned both by Filipino culture
and the Bible, then one can understand and answer the question: When is social harmony a
threat to one' s harmony with God? Social disharmony is religious disharmony because God
ordered each one to relate to one ' s group members in a harmonious manner and with trust
and confidence. There is a need to emphasize the fact that God commanded everyone to
meet as a community and this is often documented as small groups. To break this trust or
miss the meeting is tantamount to missing God's will in one's life.
What is pointed out here is that the primacy of small groups is strongly suggested to
be a mandate from God. This mandate is encouraged by the Bible and'in Filipino culture. In
order for the Christian church to be relevant to Philippine culture and true to their biblical
calling, it needs to operate through small groups. This guideline is both a call for obedience
and a model that brings growth in local churches and practice of Christian discipleship.
Guideline Number Two: Decisions in Small Groups
The second suggestion is that pastors give greater importance to personal decisions
made by Filipinos within the operation of the small groups. Pastors and local leaders must
take the time to affirm decisions made by church members through their small group
ministries. These decisions have greater weight because of their communal origin. They
were processed through human interactions in a group setting, and thus, are long-lasting
because of the involvement of other caring individuals.

2

The themes of Affirmation, Harmony, Hope in God and Awareness share common
characteristics with this guideline. There is a reference to the decision-making process that a
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group member goes through. Also, there is mention of the expectation of a better future as a
result of people's decisions. Both this guideline and these themes describe the people's goals
for well-being and God's purity as they make decisions.
For most Filipinos, personal decisions are processed through their families and close
friends. In this process, several stages of consultation and consensus take place within the
boundaries of small group life. An individual considers the opinion of the group members.
At first, he or she might seem to be final in a deliberation, but the input of the intimate circle
of trusted friends or family contributes to the final outcome of a decision (Jocano 1999a:30
and Mulder 1997:32-33). Filipinos value their decisions better when made with their group
members.
The practice of Christianity in a small group setting involves a lot of decisions. It is

in the atmosphere of trust and support of the group that individuals open up to others
regarding their decisions or efforts to come up with a decision. In the Bible, different people
testify of decisions made with the help of support groups or in the setting of their trusted
family and friends. For example, Ruth decided to follow God in collaboration, seeking the
security of her mother-in-law (Ruth 1: 16-17). Esther received counsel from her uncle before
making a life-threatening decision (Esther 4:9-17). Jesus healed a paralytic because he saw
the faith of the friends of this sick man (Luke 5:20). In other words, the action of the friends
of the sick person--a small group--ushers in the healing that Jesus gave. A Macedonian
jailer gave his life to God together with his family and household (Acts 16:31-34). These
stories, and many more, illustrate the importance that individual decisions have when made
through a person 's support group or a community of trusted friends and family.
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Small groups studied within this dissertation show many instances when members
decide with the group. A father is encouraged to continue in the faith despite opposition in
his home. A mother reveals her decision to stay with her unbelieving husband and forego the
church baptism service. Her group members agree with her. Members testify of receiving
God's will (kabubut-on) through biblical verses and esoteric dreams. God's guidance (giya)
comes with many personal sacrifices and Christian suffering. All of these indicate that
decisions within the group are serious, informed by the Bible, and naturally benefit a local
community.
Guideline Number Three: Conflict Resolution Through Small Groups
This third guideline involves resolution of conflicts among church members. Conflict
resolution is always a sensitive issue for local church members. One cannot deny the fact
that when people come together and relate to each other in meaningful ways, conflicts are
bound to occur. The leadership of the pastor plays an important role.
The themes of Affirmation, Harmony, Model Behavior, and God's Strength,
concerned with the people's search for harmony in the social realm as well as the religious
sphere, are akin to this guideline. Group members strive to be role models to their friends
and families as well as to those outside their local communities. Resolving conflict means
affirming social connections and expressing a desire to mend broken relationships.
Filipinos approach conflicts mostly through the use of a mediator or the help of a
third person (Hollnsteiner 1963: 80-83). Conflict resolution is never confrontational. The
social value of harmony takes precedence over other concerns, thus the people's avoidance of
conflict or at least of confrontation (Mercado 1976: 100-102). The use of a third party gives
an opportunity to address a problem without breaking social harmony. This third-party
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approach is considered gracious, polite, and compassionate because it functions as a "device
for shielding people from 'losing face ' before others." (Jocano 1999b:68). Furthermore,
resolutions made while employing third parties are more likely to last. Filipinos have great
respect for decisions, actions, and resolutions made by group members and arising out of a
small group context (Ortigas 1997:151-153). The group members also function as a followthrough mechanism whereby an individual is encouraged, if not pressured, by the group.
Thus, the will of the group supercedes an individual's disposition.
The Bible is full of instances depicting the process of resolving conflicts in the church
or among fellow believers. There is constant reference to the need for a third party
testimony. Jesus cites this as the first step of reconciling an offender with the rest ofthe
body of believers (Matthew 18:15-20). Paul mentions the role of elders and local leaders in
describing an offense and negotiating for aggrieved members (I Corinthians 4:14-21). The
writer of the book of Hebrews describes Christian discipline and correction within the sphere
of a home and in terms of a father-son relationship, which is a perfect example of a small
group setting (Hebrews 12:4-10). James reminds everyone to ask their local elders for prayer
whenever they are in need of healing or forgiveness (James 5: 13-20). Other biblical passages
describe the importance of church councils, family circles, and opinions of respected leaders
in resolving conflicts among the religious community. Overall, the participation of small
group members holds a crucial role in conflict resolution.
The best way for Filipinos to bridge broken relationships is through the mediation of
their small groups. Throughout Transcript Data, group members constantly describe a
religious meaning to the motif of encouragement (dasig). Perhaps this resolution of conflicts
through the small group is an exercise of the Christian dimension of dasig. How biblical is
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the Cebuano word dasig? The answer to this is the practice of Christian encouragement
within the life of a small group. When conflicts are resolved through the mediation of other
group members, then dasig (encouragement) attains its Christian character and becomes a
biblical concept.
Guideline Number Four: Leadership Selection From Small Groups
The fourth guideline relates to the process of selecting indigenous leaders in the local
church. The challenge is to find a method that is effective as well as natural with the local
people. Time is the only thing that will show whether this is the case. Nevertheless, church
leaders who come from small group ministries, I contend, are in a better position to lead the
congregation and are the most tested role models for church life.
Leadership selection can be a very foreign exercise. This could happen when the
process is adapted from some imposed method without consideration of the local practice of
leadership selection. A good example is the way evangelical churches follow the democratic
ideal of the rule of majority rather than the Asian preference for the rule of seniority. In
other words, a vote of the majority of attending members prevails over the wisdom of
practical experience and the weight of the older leaders in a locality. In Asia, majority does
not necessary mean better than age, experience, and seniority. Perhaps there is a need to
reconsider church polity in the Free Methodist Church of the Philippines.
The guideline about selection of leadership is close to the themes of Affirmation,
Harmony, and Awareness. It is in this area of discussion that people talk about the ideal
behaviors of a leader and the example one brings to the group. A leader is full of inner
harmony and seeks social harmony with great passion. Leaders are assumed to be sensitive
and deeply aware of the needs of the group members. 3
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Filipino culture and society have a high regard for experience, practical wisdom, and
maturity based on age. Different Tagalog words indicate this value for maturity and
seniority. Karanasan (experience) is the source of karunungan (wisdom).4 Other words for
wisdom and knowledge portray an accumulation of experience that result only from practical
life and number of years. In addition, gaba or God's retribution is perceived as handed out to
people who have no respect for the elderly (Demetrio 1991 :Vol. II, 221). From this
preliminary observation of Philippine language, there is an obvious social and religious value
for the elderly and respect for experience and seniority.
Scholars have pointed out the significant roles of parents in Filipino homes. Mothers
have a prominent role in the psyche of a Filipino individual, almost religious in nature and
close to venerating a saint (Mulder 1997:42). Fathers are the harbinger of God's justice. He
is identified as the physical representation of God's reward and punishment here on earth.
These conclusions regarding Filipino parents further point out the fact that respect for
practical wisdom, maturity, and experiences are real and intimate to Filipinos.
The book of Deuteronomy indicates the religious roles of parents in the spiritual life
of their children. Parents are to teach the ways of God to their family members. Everyday,
the law is to be the family ' s constant companion (Deuteronomy 6:4-9). In the New
Testament, there are instances when family members played a significant role in a person 's
religious pilgrimage. Timothy had his mother and grandmother (II Timothy 1:5). John had
his mother Mary (Matthew 20:20-23).
This social dynamic, both from Filipino society and the biblical world, relates to
leadership issues, particularly the process of selection. If there is a great respect for seniority
and a value for practical experience, then leaders should be selected based on these social
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values. But seniority is not independent qualification for leadership, rather, it is processed
and affirmed in a social context. I suggest that the best way to determine these values for
church leadership is through a Filipino's performance within a small group setting. These
groups could be a person ' s family, cell group, or Sunday school class meeting. Other
methods, such as the majority vote from a democratic procedure, run contrary to the
Filipinos ' natural form of selecting their leaders. And I think the democratic system of
leadership selection does not give justice to the Bible' s high value for the family, elders, and
the role of parents in family groups. There is a need to re-evaluate Free Methodist traditions,
especially in the areas of leadership selection.
Guideline Number Five: Use Social Networks
The use of social networks in local church ministries cannot be overstated. This is a
natural consequence of guideline number four. If Filipino culture and biblical observations
support the importance of family life and small group interactions, then working through
these social realities is just a natural thing to do. In order for Christian ministry to have
better results, efforts should follow the natural flow of things, which is, in this case, the social
networking of Filipinos.
This guideline on using social networks is close to the themes of Affirmation,
Harmony, and Model Behavior. Group members in this dissertation talk of their family
members who have not yet followed the Christian faith. They refer to the need to explain
biblical truths to their friends and neighbors. In their efforts to incorporate family members
into church life, they are sensitive to bringing social cohesiveness and a feeling of belonging
even to those outside the church. In other words, harmony is part of their Christian witness.
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Philippine society is organized around families, relatives, and street neighborhoods
that are close and interact among different individuals on a regular basis. The individual 's
identity is closely attached to the identity of the small group and local community that he or
she belongs to. Community activities revolve around cultural concepts such as bayanihan
(volunteer work or community efforts). Filipinos are expected to help their neighbor in times
of need. The annual activity offiesta (celebration) concerns spontaneous giving of food and
joyous gathering to celebrate a patron saint. These events reflect the communal nature of
many Filipino celebrations and the relationship between the individual and one's immediate
community. When Christian ministry uses these social networks, then the Christian gospel is
better appreciated by Filipinos.
In the book of Acts, the church grows through the natural social network of people in
the New Testament world. People meet in their homes. Friends talk about their newfound
faith. Families discuss the unusual events happening among Christians. The church
multiplied because they were meeting in small groups and studying God's word with fervor
and detennination.
In order then for the Christian gospel to spread among the people, it should be located
in places and events where people congregate and relate actively with one another. There is
a better chance for Filipinos to encounter the demands of the gospel. They will be in a better
position to make decisions and, thus, be stronger Christian disciples for Jesus.
Guideline Number Six: Christian Suffering and Divine Strength
The motifs of Christian suffering and God's strength are essential elements to
Christian living in the Philippines. Because of the contemporary setting of poverty in the
country, Christian endurance and courage in the midst of difficult times are perceived as
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values in the highest rank. Filipinos consider any religious pilgrimage as full of suffering.
The many religious symbolisms in the country paint this picture. Folk Catholicism
demonstrates this succinctly. There is the Entombed Christ where people worship the image
of Christ lying dead in a tomb. Good Friday is more popular than Easter Sunday. Despite
this "historical temperament and Filipino experience," the suffering motif can be an
"archetype and contact point for communicating the love of God" (Maggay 1987:7).5
Suffering and God's strength can go together and they have an indigenous meaning.
The Bible is replete with the motif of suffering. The prophets are pictured as
victorious and yet accompanied with suffering. A few are called to a life of suffering. In the
New Testament, the last days of Jesus are a model for every Christian. It is a given fact that
Christian discipleship is portrayed with suffering and self-denial (compare Matthew 16:2428). Paul describes the church as continuing the ministry of suffering that Jesus started
(Colossians 1:24). Overall, the Bible affirms the essential nature of Christian suffering in a
believer' s life. Thus, one is closer to the Scriptures when the theme of Christian suffering
and God's strength is taught and discussed.
The small group setting is the perfect place for Christians to discuss this sensitive
topic of Christian suffering. Issues dealing with temptations, trials, struggles, and sins of a
personal nature are discussed more freely in the company of trusted friends and the security
of supportive small group members. There is more intimate interaction and meaningful
encouragement in small groups than in a large gathering.
In this dissertation, the themes of Struggle, God's Strength, and God' s Care describe
these prevalent motifs of suffering and strength in the people ' s experiences. Group members
talk about their struggle with poverty and trials in life. I have already mentioned the
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members ' use ofCebuano words indicating strength, stability, courage, and encouragement.
Hardships and spiritual opposition are part of Christian life and a form of testing one's faith.
Furthermore, group members portray a great value for leadership sacrifices on behalf of the
small group. Pastors and Christian leaders are almost expected to be embodiments of
Christian suffering and examples of victory over sin and temptations. If a Filipino leader
desire to be a small group leader, then he or she must be ready to suffer for Christ and receive
Christian victory.
It is certainly necessary to include these motifs of suffering and strength in Church

teachings and statements of faith. Pastors need to explain these motifs in their Bible studies
and model them in their lives.
Guideline Number Seven: Sermon on God's Love
For pastors in the Philippines, the challenge in preaching is to find a balance between
subjects on "sin and damnation" and "God's love and guidance." In this dissertation, group
leaders always speak of sin and the issue of Christian purity. Most of the devotional talk or
the group activity of Bible sermon refers to a Christian's contention with sin and its results.
Teaching in these small groups spends more time on stories describing evil and its tragic
consequences on an individual and society in general.
Filipinos have a propensity to glorify tragic events in life. For example, they
celebrate death anniversaries of national heroes more than their birthdays. Good Friday is
closer to Filipinos than Easter Sunday. "The feature of [a] humble Christ is one which the
majority of Filipinos feel identified with" (Mercado 1982:55). Thus, topics of sin and the
tragic presence of evil in this world are discussed extensively. Weakness is accepted as an
unchanging part of life.
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From Transcript Data, however, there is a disparity between what the leaders and
members are talking about. As I stated, group leaders always mention sin and its
consequences when they do their devotional talk. On the other hand, members speak more
on topics about God's love, guidance, and provision for their families. Group members '
dialogues describe God's abiding presence, provision for a material need, healing in times of
illness, protection in travel, direction for a specific decision, and guidance for a particular
plan for action. These are descriptions that are true to the theme of God's Care.
Why is there a disparity between the group leaders' talk and the group members'
dialogues? My answer to this query is in two parts. One part is related to a background
examination of Filipino culture and Free Methodist traditions. As I have mentioned, Filipino
culture revels on tragedy and the consequences of sin. Thus, these group leaders are merely
responding to a perceived need. They think that leading a devotional talk about sin, or the
effects of evil in a person's life meets the spiritual needs of Filipinos. Moreover, Protestant
church tradition, including the Free Methodist Church, has a tendency to major on topics
with reference to human depravity, original sin, and behavioral purity in the church. What I
am saying is that these group leaders are merely responding from their cultural and church
backgrounds. They talk more about sin and eternal damnation because these are the topics
they see to be fit for Filipino Christians.
The second answer to the question mentioned above is related to an interpretation of
Filipino group life. I think dialogues of the group members describe God's love and victory
more than sin and damnation because of the presence of the Christian gospel in their lives.
They have seen God's goodness in their lives and experienced forgiveness that is both
renewing and victorious. That is why, regardless of what pastors are preaching, Filipinos in
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small groups speak of God' s victory and liberation because these are true to their
experiences.
Therefore, since Filipino group life is victorious and renewing, lessons and sermons
in small groups and from the pulpit should reflect the experiences of the people of God.
Topics on sin are appropriate, but there has to be a balance between those and other Christian
motifs such as God's love and victory.
Guideline Number Eight: Christian Optimism
The motif of optimism is derived from the themes of Struggle, Hope in God, and
Awareness. These themes describe the people's positive views of the world around them.
This is mainly a result of both Christian tradition and Filipino culture. Earlier, I referred to
the social values of ginhawa (sense of well-being) and Bahala Na! (sense of responsibility)
as a cultural source of a Filipino's optimism. Group members from Transcript Data talk
about life and their decisions with a deep conviction that God is in control and he will resolve
the situation. Joel Margin ' s remark is a case at point. He states: "Come what may! (Bahala

Nal) Even if we are despised, as long as we are in him." Here, the responsible act is to stay
focused in God. Spiritual well-being is obeying God's command and staying close to his
side. The ridicule of other people is just a minor distraction. What is important is that God is
in control.
Scripture is also replete with this motif of optimism. Christian tradition has always
portrayed Christ as the victorious and reigning Lord. A popular verse and rallying call for
Cebuano Christians comes from I John 4:4, where it says: "You are from God, little children,
and have overcome them; because greater is he who is in you than he who is in the world."
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The challenge for Christian small group leaders and church pastors is to portray the Filipino
ginhawa and Bahala Na as Christian motifs and biblical concepts. I suggest we do this.
Guideline Number Nine: Merits of Cultural Values
This last guideline is an elaboration of the previous one, which stated the importance
of portraying cultural values, such as ginhawa (sense of well-being) and Bahala Na (sense of
responsibility), as Christian motifs with biblical precedents. I have earlier referred to hiya
(sense of propriety) as a social value that could be use in the church as a spiritual index to
locate unethical ways or spiritual failure. Utang na loob (sense of reciprocity) may also
function in the church as a way of increasing one's desire to serve God. For example, instead
of saying, "It is our duty to serve God," one can use: "We have a debt or utang na loob to
God, because he has saved us from our sins." A cultural value and indigenous concept is
used in a Christian manner. The point is to show that Filipino Christians can employ these
social values for the benefit of the body of Christ.
Moreover, these cultural motifs and social values may also be portrayed as elements
of Christianity. It is good when Filipinos realize that they can employ these Filipino values
in their own Christian lives. It is even better when they see that these same values are
integral to biblical Christianity. These concepts of propriety, reciprocity, well-being, and
responsibility are concepts that can be found in stories from the Bible. Why can't they be a
part of Christian doctrine in the Philippines? Logos in the early New Testament times was a
foreign term. Now, it is a significant concept used to explain the deity of Jesus (compare
Taber 1980:93). Perhaps the time is near for Filipinos to express Christian salvation in terms
of ginhawa and to integrate this and other Filipino social values in the total life of the church.
This challenge starts with local pastors and small group leaders.
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A Theory of Filipino Group Life
Whenever I think of different groups of Filipinos around the Philippines, I cannot
help but consider the question: "What qualities are present in every small group of Filipinos
in the Philippines?" I am bringing up this question as a way of giving a general application
to this dissertation. Below is my answer to this question by way of a broad description of
Filipino life in small groups. This description is a result of this dissertation stated as a
"theory." It is a way of presenting Filipino group life with the intention ofinfonning the
greater public of the findings of this examination of indigenous Christianity that is happening
among Filipinos working in small groups. I think small groups of Filipinos, anywhere in the
Philippines, share similar characteristics. It is very plausible that this theory of Filipino
group life can be true to every small group in the Philippines.
Below is a Theory of Filipino Group Life.
Filipinos in small groups are ready to participate in active life with one another and in
relation to their local life. Once they are founded and secure in their group solidarity and
local life, Filipinos can be discriminating, always interacting with issues surrounding them.
Filipinos are always seeking power and sometimes God-ward looking, constantly seeking
divine favor and expecting tangible results that benefit their local group. The local group
meeting is the location or event where blessings (material or spiritual) are received and
enjoyed. Life is experienced through the small group.
I state, above, this theory of Filipino Group life as applicable to most, ifnot all, small
groups in the Philippines. This claim or assumption of applicability is drawn from my field
study of nine Filipino small groups, two of which are from a Tagalog-speaking area in
Manila and the rest are Cebuano-speaking groups from Butuan City in Mindanao.

323
Ethnologue (1996) states that there are 15,230,00 Filipinos whose first language is Cebuano
and 14, 850,000 whose first language is Tagalog. These figures are about half of the
population of the Philippines. Considering that Tagalog is a national language and Cebuano
is a trade language in Mindanao and most of the Visayan Islands, it can be stated that about
two-thirds or more of Filipinos are able to speak and understand Cebuano and/or Tagalog. 6
This demographic fact alone gives credence to the general application of this theory of
Filipino group life.
Furthermore, this dissertation 's review of related literature relies extensively on
Filipino scholarship working with the Tagalog language as well as with some Cebuano
words. A careful perusal of Chapter 2 indicates that this theory of Filipino group life can
fin~

some form of correspondence to studies in small groups, Social Psychology in the

Philippines, and contextualization in the Philippine Church.
Having mentioned this theory and listed this set of descriptions of Filipino group life,
I need to mention that these are related to the three Principles of Group Life stated earlier in
Chapter 4. First, the theme of People ' s Participation is similar to the social aspect of Filipino
group life. The people' s interaction and solidarity illustrate this similarity. Second, the
theme of the Presence of God points out the influence of Christianity among Filipinos. Their
love for one another and desire to seek God's blessings and hope indicate a result of the
interaction of church traditions and local culture. And last, the theme of God's Reward is
comparable to the people's convictions and commitment to God. Filipinos examine their life
with so much passion and discrimination. Their life experiences become statements of faith
and their small groups are transformed into a place of encounter with the divine. Thus, these
three Principles of Group Life correlate with this theory of Filipino group life.
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I propose that this theory of Filipino group life is a good starting point for studying
small groups in the Philippines, and perhaps, other scholars can test this theory in other fields
of study and non-church settings.
I state this description of a Filipino life in small groups as a "theory," or perhaps, a set
of principles of what small groups in the Philippines may look like. Now, when I travel
around the country and meet groups of farmers in the rice fields talking about ways of
increasing their produce, or factory workers in the cities discussing labor rights issues, or
mothers in their homes exchanging family stories, I may be able to share or incorporate these
principles. I can narrate to them the experiences of Free Methodist people meeting in small
groups. I will explain to them that there is something Filipino about living life in and
through a small group. Filipino group life is exciting and engaging.

Chapter Summary
In this chapter, I suggested that the Free Methodist Church in the Philippines needs to
pursue the issue of becoming a truly indigenous church. My reflection on this need was
directed to local pastors and denominational leaders.
In the same manner, I presented nine practical guidelines for Filipino pastors and
church leaders in the Philippines. In this presentation, I mentioned theological issues
relevant to each guideline. These issues challenged church leaders to evaluate their local
congregations and practices in ministry. At some points, I raised more questions than
answers. The whole point was to create awareness so that pastors can recognize the presence
of indigenous Christianity in evangelical churches.
Also, I mentioned the correlation of these guidelines with the seven Group Life
Themes in the previous chapter. This correlation became the foundation of each suggested
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guideline. In the end, I provided a "theory" of Filipino group life. This theory' s hope was to
bring this dissertation beyond the boundaries of the local churches. This theory could be a
good starting point for other studies in small groups. As I had stated before that Filipinos
everywhere can learn from Free Methodist members meeting in small groups.
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Notes
.. 1. Feel~ngs of importance for the small group meeting are symbolic and carry
rehglOus meanmg. A. H. Mathias Zahniser talks of symbols that bring "the theoretical and
remote to the center of things." He continues that "symbols can be compared to magic
doo~ays because they are fascinating and powerful, often affecting people involuntarily and
emotIonally" (1997:76). Perhaps, small groups to Filipinos may function as doorways to a
better understanding of indigenous Christianity.
2. Jocano suggests a Filipino way making a decision. He cites the process of
communication as moving in three steps. The first step is consultation (pagsasangguni)
which involves indirect ways of conveying a message without offending people. The second
step is persuasion (paghihikay at) which appeals to common experience and confirms consent
and agreement. The third step is consensus (pagkakasundo) which is a result of the first two
without transgressing moral and social norms. These three steps lead to a better
understanding (pag-uunawa) among members of a group (1999a:52-55).
I strongly recommend that Filipino church leaders and pastors appropriate this
process of communication and decision-making in their local churches.
3. A discussion of leadership qualities among Filipinos is a subject matter that
demands a more focused investigation and goes beyond the scope of this study of group life.
None the less, a short review by different scholars who have studied Filipino religious
leaders is appropriate in this section of leadership selection. The hope is that through this
perusal of qualities, Filipinos would give importance to the role of small groups in this
process of selecting church leaders and pastors.
Joel L. Maribao, in his Pinoy Religious Leader (1997), mentions the leadership
qualities or "principles" of alagad (servant-disciple-leader), hiyang (appropriate or fitting
indicating harmony), trust, and vision. He describes these qualities as growing out of family
relationships, person-oriented, and true to a leader-subordinate relationship (1997:31-48).
Being Filipino (1981), edited by G. Cordero-Fernando, has several essays that describe
Filipino leadership qualities in the context of a home and the Filipino family. From these
two books, ·one can see that this understanding of leadership qualities portrays the life of
Filipinos in a small group setting. The qualities of trust, harmony and servant-hood are
certainly real to Filipino group life.
Estela C. Astila gives a summary of leadership qualities of a religious leader in
Filipino Religious Psy chology (1977), edited by Leonardo N. Mercado. She posits that a
good leader is charismatic, persevering, compassionate, humble, sincere, sociable, practicalminded, aggressive, authoritarian, and a good planner. Also, leaders have strong religious
conviction, foresight, awareness of and concern for his people' s plight and needs, and skill in
harnessing the emotions of one' s followers for desired ends (Mercado, ed. 1977:175). Joseph
G. D'Souza explains the merits of interpersonal communication and leadership principles in
an Asian context. He writes based on a case study of an evangelical church in Quezon City,
Philippines. He cites the importance of trust, openness, building relationships, and kinship
ties with the leader (1989: 132). These leadership qualities are truly descriptions of a small
group leader. In the Philippine context, these qualities can never exist outside the small
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group and local interactions of group members who are participating in group life. Thus,
small groups have a significant role in describing a Filipino pastor and church leader.
4. According to De Mesa, karanasan (experience) and karunungan (wisdom) are
interrelated. Experience means "actual" and "personal" engagement of reality (1995 :256).
Lessons from experience are understood in a very personal way involving the total person.
Wisdom is both "personal knowledge drawn from experience and vicarious knowledge
gained through study." Filipino culture gives primacy to personal knowledge. This is
wisdom gained through experience, practice, "on-the-job training," and "hands-on
experience" (1995 :265). Thus, experience and wisdom go together.
In this dissertation, it is my position that both experience and wisdom are best
encountered and explored through the small groups. Thus, a wise and experienced leader is
one who has gone through group life or has been honed as a small group leader.
5. Luna Dingayan states emphatically that the work of evangelization in the
Philippines should be in the hands of those who have gone through suffering.
A meaningful and relevant evangelization would be done, not by people who
have nothing to do with the struggle. Rather, it would be done by those who
bear the marks of suffering in the struggle, those who are conscious of the
widespread poverty and injustice and their root causes, and are resolutely
struggling not only to solve these predicaments, but more importantly to
establish a just and humane society. These are the real evangelists in the
struggle. (Dingayan 1993:362)
In the language of A. H. Mathias Zahniser, Christian witness or evangelization
involves humility and vulnerability (1994:76). Henri 1. M. Nouwen talks about creating
space within so that strangers can feel welcome. "Paradoxically, by withdrawing into
ourselves, not out of self-pity but out of humility, we create the space for another to be
himself[or herself] and to come to us on [one's] own terms" (Nouwen 1972:91). Perhaps,
Christian witness in the Philippines involves all of these. But definitely, it connotes a
people ' s struggle against suffering caused by sin and institutional evil.
6. Mindanao and the Visayas Islands are, geographically speaking, about twothirds of the land area of the Philippines. In these areas, the languages used in the
mass media, the public school system, and commercial transactions is Cebuano,
Tagalog and English. Cebuano dominates in rural areas and among peasants and
people from the simple villages. A "visual map" indicating a geographical
distribution of the different language groups in the Philippines can be found at
www.bisaya.com and is also found in Tim Harvey' s article in the same website.

CHAPTER 6
Conclusion

Prologue: Group Life is Beautiful
Luz Ruiz is an active lay leader of the First Free Methodist Church of Manila
(FFMCM). She attributes her initiation to Christian leadership through the efforts of a
student pastor and her personal growth through the support and contributions of the K_sth
Bible study small group. In return, she is able to mentor other mothers in Christian
discipleship.
My late father, Apolonio Clemente, Sr., was encouraged by several American Free
Methodist missionaries in the Philippines. None was more outstanding than the efforts of
the late Dr. Willis Stonehouse, together with the group members of the John Wesley Class
small group that met every Saturday at five in the morning. In effect, whatever my father
learned from American missionaries is now a part of my life and pastoral ministry. Now, I
do my share of Christian mentoring as a Free Methodist pastor and Filipino small group
leader.
Whether by an American missionary or a student pastor, the fact still remains that
both my father and Luz Ruiz were mentored through a small group ministry. Now, Luz is
doing the same with a new set of mothers in the same small group. She is merely obeying
the admonition that ''whatever [instructions in Christ Jesus] you have heard, along with many
witnesses, transmit and entrust to reliable and faithful men and women who will be
competent and qualified to teach others also" (II Timothy 2: 1-2). The challenge is for Luz,
as well as for me, and for other Filipino leaders who have been mentored through a small
group of Christians. We must participate in Christian ministry in obedience to the Lord's
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command and with anticipation that Filipino group life among evangelical Christians is
beautiful and rewarding. It is in this breath of obedience and the vision of Filipino group life
that brings me to this chapter.
This chapter gives a summation and conclusion of this dissertation. It points out
significant missiological and theological issues that may have serious implications for other
studies in small group ministries or Filipino group life in the Philippines. In the end, the
chapter provides recommendations for further thought, which I find relevant for local church
pastors and practitioners of studies in small groups.
Summary and Conclusion
In this dissertation, I have examined Filipino group life and investigated nine small
groups of four different Free Methodist congregations in the Philippines. The investigation
focused on group dialogues of four small groups from the Butuan Free Methodist Church
(BFMC) which were transcribed and translated into Transcript Data, a manuscript form of
group dialogues and interactions. I analyzed these manuscripts by applying ten questions to
the written texts (or Transcript Data) and grouping the results into seven Group Life
Themes-a way .of classifying Filipino group life. From these themes, I introduced three
principles or generalizations of Filipino life in small groups, which illustrate small group
interaction and people' s dialogues from all the nine small groups.
From this perusal of group life, I have raised some implications for the Free
Methodist Church in the Philippines. Also, I have suggested guidelines for local church
pastors and Christian workers involved with small group ministries. These guidelines
provided a practical way of bringing this dissertation to the real issues of small group
activities in the Philippines and especially among Filipinos from the evangelical persuasion.
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These guidelines come with a hope that Filipino pastors and leaders participate in the life of a
small group in such a way that people experience the Christian gospel to its fullest. Only
then can Christianity be meaningful to every Filipino.
Missiological Implications
My time with this dissertation gave me a deeper appreciation for Filipino small
groups. At times, I came out with more questions than answers to the problem of discovering
indigenous Christianity in Filipino group life. Most of the time, the answers led me to
recognize other issues beyond the scope of this study of group life. It is in this section now
that I respond to these different discoveries and implications relating to Christian theology
and the field ofmissiology.
The first discovery relates to the two motifs of God's strength and Christian hope.
These motifs are issues more in Christian theology than missiology. However, I mention
these issues as missiological because they have implications about how to help Christians
understand the role of gospel and culture in the process of doing theology. Comprehending
these two Filipino motifs facilitate a proper contextualization of Christian life in the
Philippine Church.
God's strength is a cultural motif. I have already pointed out the Filipino terms
employed by small group members. They occur in all Philippine language groups (or ethnic
and regional cultures), although Cebuanos have a richer way of describing their Christian
experiences through this motif. What implications does this have on Christian discipleship?
Cebuanos refer to God's strength as courage (isog) in facing danger, stability or firmness
(Zig-on or kaZig-on) of character, victory (da-og) over temptations, steadfastness (diU
rnatarog) in suffering, conquest (bugno) over demonic manifestations, and encouragement
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(dasig) that comes from above. Would pastors change their teaching in Christian
discipleship knowing these many dimensions of God's strength? Furthermore, ifthese
Cebuano terms illuminate the Christian understanding of the motif of God's strength, then
how would this affect Bible translation and Scripture reading?
Another cultural motif is Christian hope. I have discussed earlier the people ' s use of
Filipino concepts for responsibility (Bahala Nat), togetherness (uban), and help (tabang)
(pages 274-275). A commitment to God (Bahala Nat) results in a secured future. God's
help (tabang) and his abiding presence (uban) also secure the present. In effect, the
"both/and" dimension of Christian hope is not foreign to Filipinos. The kingdom of God is
here and it is also not-yet. Filipinos by nature are comfortable with this tension and balance
between the future and present elements of Christian hope. I have no question right now
except to say that Filipinos are closer to the Bible when it comes to understanding the
both/and dimension of the kingdom of God.
The second discovery pertains to the dualistic approach to evangelism and
discipleship in small group ministries. There is a popular evangelical teaching in the
Philippines separating small group ministries that are doing evangelistic work from those that
are mainly meeting for nurture and discipleship (Castillo 1991 :45).1 I am sure there are
merits to this approach. But my observation in this dissertation is that small groups are doing
very well in joining both areas. Christians are nurtured during their group meetings. At the
same time, non-Christians make decisions to follow Christ through the efforts of group
members. Howard A. Snyder reminds everyone that small groups "can be effective means of
evangelism" (1975:141). An implication here may be: Should evangelicals, then, do away
with this dualistic approach to evangelism and discipleship in their small group ministries?
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What would church ministry look like if we integrate these two strategies? Or, should
leaders stop thinking about strategies and concentrate on an indigenous and Christian
description of small group life?
The third discovery refers to the Filipino manner of making decisions. I have already
discussed small group dynamics of members making decisions through and with the local
group. Filipinos value decisions better when made within their sakop (reference group)
members. There is a need to give greater importance to personal decisions made within the
operation of the small group. The following questions serve as implications and are directed
to denominational leaders and local church pastors. If decisions in small groups hold more
weight, then why are decision-making bodies in the evangelical tradition composed of
committees, church boards, and other non-sakop groups? Is this organizational set-up
patterned after Western orientation and foreign church polity? How can pastors empower
local small groups in the church, so that decisions are more stable and closer to the peoples'
hearts?
The last discovery relates to a leadership quality in the evangelical tradition that is not
given credit. Group members in this dissertation always speak oftheir leaders in reference to
Christian suffering and unselfish sacrifices. Leaders are expected to display sacrifices that
benefit the whole group. Christian suffering is one leadership quality that is dominant in the
peoples' dialogues. A good example is the narration of Betty Buo mentioned in Chapter 1.
She recalls her self-denials, experience with hunger, and encounter with death to illustrate
her call to God's ministry with the San Vicente fellowship . Other leaders narrate of
relinquishing good health and facing physical hardships for the sake of the group members.
In my experience, this is not a leadership quality that existing Free Methodist tradition
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values. Also, a quick survey of evangelical positions confirms the absence of this quality of
sacrificial leadership (compare Tuggy and Toliver 1972: 155-162). There is a focus more on
organizational skills and educational training (Jesus 1984:35 and Andres 1999: 106-128).
Although these things are important, one must not forget the grand example of Jesus' death
on the cross. I propose a process of leadership selection in local churches that considers,
among other things, the quality of Christian suffering. This leadership quality is very
Filipino and biblica1. 2
In summary, I have explained four discoveries that have missiological implications
for the Philippine Church and Christian theology in general. These discoveries and issues are
the motifofGod's strength, a Filipino understanding of Christian hope, a view on
evangelism and discipleship through small group ministries, the process of making decisions

in the local church, and a leadership quality for Filipino pastors. I discussed these as they
were presented in this examination of group life. I have also raised questions that I hope will
address other concerns beyond the scope of this dissertation.
New Findings From the Study
After I have reviewed all group dialogues from this dissertation, a few surprises came
to me. These surprises increased my desire to study indigenous Christianity that is
happening in the Philippines. I came out with a greater vision to study Filipino group life.
The first new finding is on the motif of God's strength. I was amazed at the rich
Cebuano description of this motif. The words for stability, courage, strength, victory,
conquest and encouragement are also found in other Filipino regional languages. However,
in this dissertation's dialogues in Cebuano, group members use these words to portray God's
strength. In contrast, as far as my research data is concerned, the Tagalog language only uses
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one word (lakas or lakas ng loob) to refer to this motif. Cebuano people use these different
descriptions with religious intensity and deep conviction. The example of Betty Buo in
Chapter I is a case in point.
The second new finding is the religious nature of the Cebuano word for
encouragement (dasig). Almost all of the uses of dasig portray God's encouragement for his
children. Sometimes, people use this word to indicate a friend's encouragement. In the
context of the small group, however, the word is utilized alongside tenns for great spiritual
vigor and divine strength.3 I interviewed some group members and asked them the question:
"Who in the small group encourages [dasig] you the most?" The answers were unanimousnobody. The members made the strong point that only God is the one encouraging them.
This only points out the fact that dasig has a religious characteristic--perhaps, a divine origin!
The third new finding is about the function of social status in a small group of
Christians. Intimacy and trust in the group followed the lines of social status among the
group members. I noticed that if a Christian family who is hosting a small group has a good
reputation in the community, then the group activities have more intimacy and openness. If
small group members have well defined roles in their immediate locality, then group
interactions are spontaneous and personal. In a way I was expecting this. But the new thing
for me is that the level of intimacy is directly related to the members' roles in the local
community. In effect, opportunities in small groups for presenting the demands of the
Christian gospel are dependent on group operations and social dynamics.
The last new finding is the process of making decisions and expressing these
decisions before small groups of Christians. I was surprised at how much individual group
members consulted the whole group or the gathered members in relation to decisions that
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they are making or have already made. I was prepared for those members who were still in
the process of making a decision. Of course, if they value the opinion of their Christian
brethren, then they will seek a consensus or feeling for a group decision. On the other hand,
I was amazed at those who had already made a decision. They still came to the group and
presented their resolutions as if their minds were not made up yet. They asked questions,
sought advice, and gathered differing opinions, even if their decisions are already complete.
I think these group members are gathering consensus, not to change their decisions, but to
strengthen them and rally the support of the other group members. In a way, they are seeking
the approval of the group. And in another sense, these members just want to reveal
themselves, with all their decisions, and somehow feel the finality of their decisions in the
context of a local community. The act of listening is a form of group ratification of a
person 's decision. I was surprised at the depth of this social dynamic among Filipino
Christians meeting in small groups.
In summary, I have enumerated four new findings from this study of Filipino group
life. These findings are in the motif of God's strength, the people"s use of the Cebuano word
dasig (encouragement), the role of social status, and the revelatory nature of Filipino
decisions expressed in small groups.
Recommendations for Further Study
My first recommendation is for a biblical study of the Filipino concept of Bahala Na!
(sense of responsibility). Jose De Mesa' s In Solidarity With Culture: Studies In Theological
Re-Rooting (1987) is an excellent theological analysis of ginhawa or the Filipino sense of
well-being and its relation to Bahala Na! and the Christian theme of salvation. What is
needed is a thorough investigation of biblical theology that extrapolates the meaning and

336
Christian application of the concept of Bahala Naf. Perhaps, a character study of people
from the Bible who have taken risks for God's purpose. Maybe, an exegetical analysis of
biblical passages that speaks of a believer's responsible risk-taking. What is new in this
recommendation is that the dialogue between biblical themes and cultural concepts must be
encouraged. De Mesa's work is not a dialogue. It only employs biblical themes as
illustrations. Dialogue, for it to occur, should take the Bible in its entirety-an approach that
biblical theology mandates. The whole point is the involvement of the Bible in this Christian
understanding of the Filipino values for responsibility.
My second recommendation is a Bible study on the topics of "God is Our Refuge"
and "God is Our Shepherd." I think these are two topics that are close to the Filipino
meaning of "God's Strength." The refuge topic, such as that of Psalms 46, connotes the idea
of pilgrimage and a suffering community. In this dissertation, the theme of God's Strength
reveals these elements of victory in God's pilgrimage and encouragement despite suffering.
The shepherd topic, for example in John 10, reveals the idea of relationships and obedience.
The theme of God's Strength illustrates the stability of relationships and courage in
obedience to God. Perhaps other topics could be suggested. I feel, however, that these
topics of Refuge and Shepherd are closer to what Filipinos talk about whenever they meet in
small groups.
My third recommendation is for a linguistic study to be taken on the Cebuano words
of kusog (strength), isog (courage), fig-on (stability), and dasig (encouragement). From this
investigation of syntax and grammatical nuances, other fields of study can draw their
interpretations and refine their conclusions. Christian theology and Church ministry will
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greatly benefit from this analysis of Cebuano words. Christian discipleship will have more
depth and perspective.
My fourth recommendation is a phenomenological investigation of the Cebuano word
of dasig (encouragement). The use of dasig in many different social settings should be
documented and analyzed. Settings in the church, in people 's prayers, in political speeches,
on mass media materials, in family circles, or in school campuses can be included. After this
documentation, research data should be compared. I predict that there is a social as well as
religious dimension to the word. I think this study from many different Filipino settings
would give dasig greater impetus to its use in local churches and small groups of Christians.
The fifth recommendation is that scholars and practitioners of the study of small
groups and Philippine culture test the theory of Filipino group life proposed in this
dissertation. The theory states that:
Filipinos in small groups are ready to participate in active life with one
another and in relation to their local life. Once they are founded and secure in
their group solidarity and local life, Filipinos can be discriminating, always
interacting with issues surrounding them. Filipinos are always seeking power
and sometimes God-ward looking, constantly seeking divine favor and
expecting tangible results that benefit their local group. The local group
meeting is the location or event where blessings (material or spiritual) are
receIved and enjoyed. Life is experienced through the small group.

It would be interesting to see how this theory applies to different kinds of Filipino small
groups.
An expert in small groups predicted that knowledge of group behavior and small
group life will continue to grow.
The contribution in the future will no longer be made primarily by behavioral
scientists but by persons who have a need to know about group behavior in
such fields as management science, military life, government, sports, or adult
health education
(Zander 1982: 170)
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Small group studies based on gatherings of Christians from local churches can be a primary
resource for the art and science of small groups.
This recommendation also comes as a challenge to church leaders who are involved
in small group ministries to contribute to the examination of group behavior and small group
studies. Perhaps, a time will come when small group practitioners from government
agencies, the corporate world, the area of community development, student organizations,
and the social sciences will seek help from people in local Christian churches who are
practicing Filipino group life.
My sixth recommendation is an evaluation of the selection process for Free Methodist
pastors. There is a need to determine, not only the effectiveness of the present practice of
selection, but also its proximity to the Filipino sentiments and culture. Perhaps a task force
could be created to study this selection process. Maybe, a survey of all Free Methodist
pastors would help the effort to evaluate this process. Whatever the approach, the main task
is to find a process of leadership selection that is Filipino and works naturally with Filipino
churches. My proposal is to utilize small groups in each local church. Filipino leaders
should be tested first in a small group setting. Only then can the process find real interaction
with Filipino culture.
My seventh recommendation is that evangelical churches in Butuan City and other
Cebuano localities employ the Cebuano language in their worship services and church
liturgies. Philippine Challenge, a research organization for evangelical churches, reports in
its publication Ekklesia '96 (1996) that in worship services among Protestant churches in
Butuan City and its surrounding municipalities, local churches use the English language in
more than a third of their time (1996: 17 and 19). If this report is a growing trend among
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evangelical churches and Free Methodist congregations, then the growth of Filipino
indigenous theology will be hampered. There needs to be a place for Cebuano-speaking
Christians to process their experience and think theologically. Contextualization will be
slow, ifnot non-existent, if the people of God speak one language in their Bible study
meetings and small groups, and another in their worship services. In this scenario, if ever
Christian theology occurs, it will be in the possession of a selected few, since only a few
educated Christians have mastery of the English tongue. There is a need to break free from a
culture that is dictated by a privileged few and foreign to most Filipinos. 4 Christian theology
should also be the property of the grassroots, the masses, the poor and everyone who has
received God' s salvation in Jesus Christ.
Perhaps, one can start by encouraging Cebuano believers to write songs for worship
and liturgy in their own language. These songs should be complied and tested in the small
group meetings of different local churches. When this process of testing is completed, then
these songs can be recorded and taught in different local churches. In this way, theological
thinking is fostered among Christian artists and musicians, and Cebuano Christians are
encouraged to reflect on their life experiences through songs and Christian liturgy that they
hear in the context of community worship. Thus, theological reflection becomes an activity
of every Christian.
The eighth and last recommendation is that the Free Methodist Church in the
Philippines seriously consider becoming a truly indigenous church, and go beyond the status
of independence and autonomy. How can these happen? I suggest that local church pastors
and leaders take the time to listen to the people' s narration of their experiences as Christians.
Pastors can lead in Bible studies and the ministry of teaching God's Word; but ultimately, it
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is the people ' s involvement and interpretation of the Christian gospel that become the
premise for church vitality and the beginning of an indigenous church. What can be done?
I recommend a plan of action that concerns four steps or "projects" for local church
pastors. These four projects are the following: (1) Pastors participate in a regular small
group meeting and its activities. (2) Pastors document what God is doing through the life

experiences of the people from this small group. (3) Pastors reflect on the Word of God in
relation to these group activities and life experiences. (4) Pastors initiate changes in and
improvements for the local church based on this reflection and with the involvement of the
local church members. I suggest pastors take these projects one at a time and in a
progressive order.
The first project is participation. This step of participation answers the questions:
What keeps this small group going? Why are the members meeting consistently and actively
involved in the life of the group? These questions are similar to the ten questions proposed
under the Ten Categories in Chapter 1. These three are simplified versions of the ten and
easier to remember.
The second project is documentation. This step of documentation answers the
questions: Where is the Holy Spirit already at work? What group activities, cultural patterns,
and/or stories are highlighted? One can also refer to the seven Group Life Themes in
Chapter 4 (see page 287). This set of two questions, however, is more focused and goes
straight to the issue of indigenous Christian experiences. Also, these questions assume the
Wesleyan theology of "prevenient grace" in Philippine culture; that is, God is already at
work in culture and society redeeming what is Filipino and using these to express
Christianity in an indigenous manner (compare Zahniser 1994:75).
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The third project is reflection. This step of reflection answers the questions: What
does the Bible say about these group activities and lor experiences of the people? How does
one ' s understanding of these activities and life experiences change a person's way of reading
Scriptures? (Of course, this second question assumes that the reader of Scripture is affected.)
This process of reflection connotes an intense involvement of the Word of God and
presupposes a form of theological education, not necessarily a formal one. This could mean
knowledge of the original biblical languages, or a familiarity with Systematic Theology. The
whole point is that the pastor goes deep into God's Word and leads the people to the Bible. It
is a practice of the "priesthood of believers within a hermenuetical community" (Hiebert
1987: 110). Ultimately, everyone becomes an exegete.
The last project is initiating changes. This step answers the questions: Which church
tradition or Free Methodist practice can lead the denomination toward the idea and
acceptance of a Philippine indigenous church? What changes or initiatives are essential for a
truly Filipino church? In other words, which of these changes will encourage Filipinos to
practice indigenous Christianity? The goal is that needs are met, outsiders (unbelievers) are
brought to the local church in natural ways, people own their activities, and Christianity
becomes truly a Filipino experience.
Chapter Summary
In this chapter, I have presented a conclusion of this dissertation. I cited different
missiological issues that have relevance to this study of small groups. I enumerated new
findings that I thought were novel and interesting. And lastly, I explained some of my
recommendations that I hope other scholars will continue to examine. The aim in this
chapter is to bring this dissertation to its logical end.
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If Filipino Christians follow the suggestions and recommendations from these last
two chapters, then I believe Christian discipleship will have depth and cultural meaning.
Pastors and group leaders will see their group activities as natural ways to grow as Christians.
There will be an increase in the interest to read and study the Bible. Christianity will become
more Filipino than what it is now.
Indeed, Filipino group life will increasingly be active and beautiful.
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Notes
1. Julie C. Ma, in her essay "Growing Churches in Manila: An Analysis," notes that
cell groups of three Filipino churches (actually, functioning more like denominations) are
used particularly for nurture and discipleship (1997:336). These three church groups have
outreach programs or church plant projects that are separate and distinct from the cell group
activities.
The Stars of the Baliti Tree (1983) describes church activities, such as Lay
Evangelistic Group Studies (LEGS) and Core Groups (Christian groups for Bible study), as
different strategies leading to the growth of the Free Methodist Church (Cranston and
Cranston 1983 :67-69). Small groups for evangelism are different from those for Christians.
Other scholars have hinted ofthis dualistic teaching among evangelical groups (compare
Miranda-Feliciano 1991 :66-67 and Maggay 1996a:21-22). The whole point is not asking the
question: "whether or not this dualism is bringing in results to local churches." My position
is that this dualism is non-existent in Filipino small groups of Christians. Then, why are
evangelical churches making this distinction?
2. Patrick Johnstone, in Operation World (1993), states that one of the greatest need
in the Philippines is in the area of national leadership.
Praise God for outstanding Filipino leaders, but their numbers are too few.
The frequent divisions in denominations and the proliferation of new groups
often led by those with minimal training, and almost no accountability, have
given rise to doctrinal distortions, fanciful interpretations and moral failures.
(Johnstone 1993 :449)
Perhaps, this call to Christian leadership described in this dissertation is an answer to the
prayers of many Filipinos.
3. Rodolfo Cabonce, in his An English-Cebuano Visayan Dictionary (1983), notes
that the word "dasig" is translated more than just "encouragement," and sometimes may refer
to "strength." One translation for "strengthen" is "pagdasig," with its root, dasig (1983:961) .
Thus, ethnomologically speaking, the Cebuano words for encouragement and strength are
directly related.
4. Mahar Mangahas reports of a survey in 1988 that measured "extreme family
centeredness." It tested the statement: "Most Filipinos are capable of breaking the law for
the benefit of their friends and relatives." The result was evenly divided. What was
noticeable is that upper class respondents consider the term "Filipinos" as referring not to
them, but to the common people (1994:153-156). Melba Maggay portrays this phenomenon
as the "identity crisis of the elite" (1993: 16). Renato Constantino gives an apt description of
this crisis, when he states:
The "new cultured Filipinos," it seems, are a breed apart from the mass of
Filipinos. Their thought-processes are comprehensible only to themselves and
their foreign models; they do not understand their people and the people in
tum regard their artistic and literary creations as objects of curiosity which
neither affect their lives nor elevate their spirits. They do not speak the same
language and they do not have the same experience.
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These elements of the intelligentsia, however, do not constitute a
homogenous group. Some of them are in a state of ferment precisely because
they realize that they are a class without roots- adopted children of a foreign
culture and foreigners to their own people. They are genuinely concerned
about the drift of present society though they are hindered by the framework
within which they labor. Others, mistakenly believing that sophistication in
the Western sense and familiarity with Western ways are the true measures of
cultural progress, have completely embraced cosmopolitan culture. Their one
ambition is someday to be at par with their foreign counterparts.
Though many in this group may call themselves Filipinos and may, in
a queer manifestation of nationalism, even boast of the prestige that they are
earning for their country, they will never really belong to the Filipino people.
They may now enjoy the adulation oflovers of the esoteric but soon they will
be forgotten, for their work cannot become a part of the people' s culture. In
the end, it is the people and their culture that will endure.
National culture will be developed by and will emerge from the real
people; its essential features will certainly not be shaped by those who regard
themselves as the purveyors of thought, art and taste to a mass they do not
really consider to be capable of appreciating their accomplishments.
(Constantino 1985:48-49)
The common people are ones who will bring Christian theology to its fullest. "There is much
evidence for the notion that there is a massive strength to the underside of our culture which
has remained impervious to centuries of outside influence" (Maggay 1993: 16). Thus, there is
need for theology to break free from the hands of the elite (and the English speaking
Filipinos) and into the arms of ordinary "real" Filipinos.
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Epilogue: The Encouragement of God

As I am writing this dissertation (April 2002), I hear good news from the leaders and
members of the nine small groups enumerated in this study of Filipino group life regarding
the state and progress of their respective groups.
The San Vicente Fellowship group is now independent from the Butuan Free
Methodist Church (BFMC). Betty Buo is currently in Hong Kong helping the Filipino Free
Methodist Church as a lay volunteer worker. Joel and Grace Margin are missionaries to
Cambodia. The Men 's Prayer Meeting group and Mothers' Class Cell group are still meeting
every Friday. The Young Adults Sunday School group has expanded and organized a social
service ministry within the local church (BEMC). They provide temporary jobs for indigent
church members. Isagani de Guzman, the pastor of the Kamuning church (FFMCM or First
Free Methodist Church of Manila), mentions in one of his letters that the Royal Fellowship
group will soon become a separate local church. He describes in another letter how the K_8
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Bible Study group is growing and birthing a new home Bible study group close to the area of
Kamuning, Quezon City. The other three small groups from Butuan City, Baan Prayer
group, Libettad Men's group, and Independent Cell group, are still existing and connected
with their respective local churches. Obviously, these nine small groups are growing.
Members from these groups are the ones responsible for this growth and dynamic Christian
experience. They are the ones who make things happen.
th

I remember one group meeting with the K_8 Bible group where Luz Ruiz and
another group member expressed their disappointment because the group failed to meet the
previous week. "We hope there will be no hindrances to our group meetings," this one
member shares to the group. "It is really different. I feel that I am closer to God during the
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week after our Bible study meeting," she says. "It is so hard to get back once you missed one
group meeting," Luz Ruiz expresses her frustration. "I hope we keep meeting together. We
are all longing for this Saturday group," she continues.
This group dialogue is a picture of religious depth and dynamic social interaction.
Members feel that they are responsible for the growth of their local group. This sense of
responsibility indicates that indigenous Christianity is happening and illustrates where God's
Spirit is moving among Filipino Free Methodists.
I am greatly encouraged by God. (Gidasig gyud ko sa Ginoo.)
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APPENDIX : A Sample Transcript

San Vicente Fellowship Small Group
Transcript No.3 (SV-03), October 27, 1999
The following ten pages are photocopies of a transcript in its original form. They are
numbered pages 12-21 for SV -03 from Transcript Data. This transcript demonstrates the
process of codification or assigning labels described earlier and the notes in the margins are
examples of my use of the Ten Categories (see page 16 of Chapter 1). I developed the
following codes below to indicate the application of the Ten Categories. SAC, SLAG, and
SAP are earlier versions of the same abbreviations as SC, SL, and SP, respectively. The
indigenous terms lakas, sakop, hiya, ginhawa, loob and others are classified under the two
categories of Reciprocity and Responsibility (see pages 58-67 or Figure 8 in page 67).

Ten Categories

Codes used in this transcript (SV -03)

Scriptures (SC)

SAC

Symbolic Language (SL)

SLAG

Spiritual Practice (SP)

SAP

Commitment
Perception

2

Expression

3

Decisions

4

Evaluation

5

Reciprocity

UNL (hiya, pakikisama, gaba, loob, sakop)

Responsibility

BN (malasakit, awa, lakas, ginhawa, diwa, loob)
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SV-03

SV-03

San Vicente Prayer Group

10-27.99

Transcript # 3

Attendance: 14

<'

Description: (The meeting place for this San Vicente Prayer Group hJ been moved to
Bchot Giban's residence. The Butuan FM built a chapel beside the Giban house.
Behot's daughter, linjin Giban,just died the Saturday before this week. Ronilo, a Bible
college s~dent who spent a lot of time in the early beginnings of the San Vicente
outreach,was in this Wednesday prayer meeting to attend to the Giban funeral.)
INTRODUCIlONS
ShanD:
(Group) (Ronilo is sharing with me a historical review of the beginnings of the San
Vicente fellowship. He talks mostly while the members come trickling in for the prayer
meeting. Bebot Giban also shares a recollection of Jinjin's life and death. He narrates the
spiritual lessons he learned and mostly from the few days and hours before his daughter
expired. Most of the contents of this group interaction are also reflected in today's
transcript and group meeting.)
(Tata) (Tata reads to the group Psalm 100: 1·5, as part of the prayer meeting liturgy.)

~

~ (Betty)

Wherever two or three are gathered and speaking in His name, He is in their
midst. I know God is in our midst right now. (She leads the group into singing.)

V

Son:
l' ..
(Betty) "Ikaw Ra" (Everyone is intense with their eyes closed and emolion<!lfSinging.)

,
"

~
~

otA:.

Prayer
(Betty) Truly,O God, You are most high and most worthy of praise. That is why we
worship and thank You for Your goodness to us. Lord, thank. you for your goodness to
us. Lord, thank You for what You have done in our lives. We request your Holy Spirit
to move, .to speak to each one. Bless Your name. Bless us as we sing these songs. It is
out prayer that this is the desires (tinguha) of our hearts. Th~ou for Your children .(!JAN!
.
. our brethren who
. us now. ?ring them here so
:;. ~
w.!:.. can join together in praising You. Lor, an You or w at you will do. As we
(~)
continue, lead us.

SOD:
(Betty) "Lord I Lift your Name on High!" (The group also sings other songs.)

"

Prayer
(pastora. Betty) Thank You, 0 Lord, for the messages of these songs. Bless us in the
mJdst of this world and the many problems, heartaches, we still praise You because You
, ~ - are so good in our Jives. You have not lacked in anything. AJ!!?ough we 19ye failed. You
/~)~~§tjR(~hfu) to Your prom.ig:s. Thank. You, God . ... ??? ... Your grace is :rufficient to
\~ drive away (wqgta'.!G) all ou~s . Thank You, L~rd, that we have recelVed Your
~ power and what You will do in our lives.
Let's us smg...

0&7

);J..
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Prayer
(Rolly) Our most powerful and worthy God, thank You tonight that Y9ur children are (j)~
here to study (batbat) Your word. Thank You for Your goodness in each one's lives.
You have not failed us. You have provided all our needs, physically and spiritually.
Thank You. Lord. for many blessings we have receive from You this past week. Thank
you. Lord. for the air we breathe. so that we are still here this moment in time. Thank
you for strength that we have received. We bring back all glory. because You are the
God we serve in alJ our lives, the living king. AlYwe continue in this service. we know,
£:.; 0 Lo~~ that You are here in o~ midst, in our hearts. Thank You for Your presence.
/~~ It•.Lord. that what :,e WIll do today, the words that will come from Your servant's
t:)7 ' mouth, Wlll not pass us VOId (kawang) l@ifYousplne-(kinabuhion). Thank You. 0
,
Lord. for all Your goodness. I thank this ,because You. Lord, are King ~ll.an). In
Jesus' name, Amen.
j
~~

<'
<

THANKSGIVING AND PRAISE

-' btl.\- ev" UJ', ',

--f,: ~ -f-(."".

SbanDg

(Rol1y and Mila's boys recite their memory verses in Psalms 23: 1 and Ephesians 6: 1.)
(Betty) Thank God for these children that they have learned and shared the Word. What
tit.
about the'adults? Do you have any memory verses or other praises~
.
.
<~
outdone by the kids. (The group laughs.) They might put us to sh e (ulawan). IfIliA ~ , '("t''>}-. .t.
__

,, ___

~

~~

77

(Mila) Thank God for His goodness in our lives, even the past day. I was surprised when
~-4
I was hanging the clothes to dry. I couldn't move my slippers. I realized later that there
~
were two huge nails stuck at its sides. J praise God that they. did not get my foot. ~ f~)
£fotecled me fr..QmJltis ac~ bring the glory back to HIm.
l
(Betty) God is good to His children. He never leaves them. He keeps them from
sickness, pcUn and accident. God is so great.

OltJ (Bebot) I greatly thank God. I trust God in spit: of all ~~.problems. I was i~ trouble
(1

with the plaster cement for the [niche] at the bunal [of Jm]m]. ,The Lord pmYlded. When

~} my boss came over to check on me, I told him I'll start working this Wednesday, because

/l

I still have to bury her Tuesday. He said, "What else do you need?" I told him, "The
cement and iTOn bars for the grave-niche at the cemetery." He replied, "I'll take care of
those." I thank God for His goodness. In spite of my problems this past week, still I say,

13
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cPu:t.

l~.t.'''''f'

all met, Nothing m want and m excess. Everything was solYed, even from the death, burial expenses to
~ .I
the construction of the gravesite. It wasn't like I was deep in trouble or debt.
O/b
Thank the Lord for his goodness, also in the midst of our condition. In the past,
they say the dead will come back. This kind of story should scare us. If she comes back,
however, I1J want to talk to her. (Group finds this humorous.) Jinjin was buried without
...lgiving us any [messages through] dreams; no problems. God probably wanted to help
J ~ me, because, th~ hour before Jinjin died, I know then that it was her last, so I closed all
the doors and wmdows of the house, and I prayed. I knelt down trembling and
.
surrendered myself 10 God. I said, "Lord, this moment, if you will take Jinjin away, I
' ~ cann~ do ~ything (dill maka-buot) because YouJlli!jt, you made it_so:...} surrerul!!.l0
~., You, mc1uding me. I rrender to You. In m seIVlC I will offer it to You even unto ~'1!!J.~~
",:)~Ih !e~. I surrendered myse to
.
us, this is my anks to God
J.J..=rljit=l-\
J
Altbou , don't have work yet (isttl17lbay), there's always something I have
~¥,..o: [earned] P200.00 a while ago, and bought rice. This will sustain [us] for the week. My ~~r.~~
~J~ . n~ are. met. ev~g. That is why,.God:s goodness; We should.never wOrry. God. J/.
~~
fA'l'(\~ ~I proVlde. Bewlll find a way. Ifone method doesn'd!:fijt=k:e WIll open other ways.
(k. l~
\ '1Y I bring back the glory and Qr~e to O)ILLiying GOQ. . _
.
. f L~· .~

*
/

a
r&

,.,.'j:t. .

~

n.
QV

•

t,~J ~ (Betty) God is really good. I remember when somebody asked me how we can be
&~
~~ ~ thankful in the midst of the death of a loved one. Remember I ask you this the past daYS?I 1Nrt .>; I~

r0 . V

\.s But the Bible says: "In everything give thanks for this is the Will of God in Christ Jesus

5A(

,.~

'
concerning you." For those who do not believe, this is very hard, very difficult to be
~s
grateful. But for the believers and
children of God it's
1:-- e could ~
really see that He IS werfu
that we .I r;.

t

~~
~~anks~WI

~~

th~

~

~

(Me!) I also thank God, for my Aunt from
she was flown to Manila for her
sickness. The fear is thaI she has cancer ofthel>Ones, but the other day, she was
diagnosed with tuberculosis of the spine. She was operated on yesterday. They inserted
a brace to support her back. She can now walk. My praise is that she is still alive. When
she left for Manila, I was already thinking of burials and another death. I thought, "I'll
probably preach in another funeral service." But God has answered our prayers. It did
not take long. She was diagnosed quickly. I praise God for finding a way.

~

. _0.d.0 (Lani) I really thank God so much for His goodness in my life, even in the problems that ~
_

: _I, .

~

....---

._

. .-'t/

came to me. My mother is very angry at me. She said, if} want to follow only my own
ways. (She is in tears and is emotional. 1 really want to go to sch~l, but she doeThot
.it ( .
want-me-to:-Slie I S ] am already loosed (?)(bisa).
e I s Its b~.~§e . my
~" ""'"7
commg here fo our fellowship. She was so mad at ~fi
e addresses Be . 0 the ~
\
point that my schooling is now seen (as badr,rfesterday, I wanted 10 Jom the funeral, but . . .
.

~ .me d,din'" ",d want'" m, to 'lay put at hom"
l'

(

4"

Sh, danm 1110

/

:'""'~ .-~) """"";~;i

(Jangayan) at school. ] told her. "Ma, this is my last time to see Jmun. I did not 0 and (.)~~ .:\
~ cOme over here when Jinjin 's bod
ass
I .
. 0 my roo;K~ .~
I
l1 and cried. while she was nagsiJlg me:- I prayed, "Lord give me th stren illi so ] can't
..,~ ~:...
answer back my Mom ." She was already saying hurtful words at e. Ij';ri"er told her that

.. :tI;

t~;

It!

?.t\~

.

374

afternoon I was going to do the laundry and not go to school the following morning. She
did not know that I went to school that afternoon.
I went home and did the laundry, although I was very tired and still have a lot of
projects to do. When I got ready to go to school that afternoon at one o'clock, she did not
want me to go to school. I ask for fare money from her. She got mad because she had
nothing to give me. Fortunately I had PI 0.00 left in my purse. While I was riding the
public vehicle-motorbike, I was crying. I wanted so bad to go to school, but my mother"
thinks differently. I'm not even fooling around (binuang) with my time in school. I'm
not in bad things (hilayan). While I was at the motorbike, the other passeng~ were
wondering why I was crying. At one point, where the road goes down a steep slope, the
~
motor vehicle lost control of its brake and almost hit a big truck. I said, "J]lis is it, Lord.
Take mylife now." The driver was able to maneuver it to safety. It wasn't a very bad
accident. We hit the truck with no harm to me. "Perhaps r was the only Christian there."
Th~ othe.!" passengers ask ~~ what my problem was. I said, "None. It's just my school ~
'ill projects. That was my altbl . I was embarrassed (ulaw). I could not control my tears. I q.'
1/ later asked .fi;mfm:gjyeness. "Lord sorry for what I Said. I wasn't aware that others would A t<:yc<. , 'f,
___ be p~tat a risk or in dang;:-, (damay). I b~ all the glory ~ .
_
~q
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1

1

\
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~
Betty) Thank God. We should not be rushed bU~ buot in asking God to take M
us away, because He knows when He Will
e us away_ He knows.
r part to

'2-<.:d..,,~

IS

4 ..~on

prepare. But beCause or our humanness, we feel those feeling_ Let us not forget to pray
~ for her parents, they are already Christians but they still have their ... w? .. . (lcwan). So,
thank God, in the midst of the thing with her Mom, God is still there. Any other praise?

Ik~

4i6~

M
~
(7':

b

'p'

~"4r;

*

V/~

(Toto) I ~'t want to ~s without PGlSinll GQg. I have a customer last
Monday for a scheduled work. I somehow missed it and made appointments instead with
work at the church, Butuan FM, with Fiscal (Abul). I got confused. I tried to balanc~
.
this. "God, give me guidang;. in this though!." I am torn between there two work at the ~
~ same time. Of course, they need my help_ When I read the Bible, it said "Extend he!p"
~~~~
our _
.n th aith.' I was taken back. The non-EM customer Wlll have to Wall I J:~~
thimk od because when I talked to the non"F~mer, they understood my situation. ~~ "'t
I brin,g back the glory to our Most Powerful. ~
~

od$'

(Jojo) I thank the today, He gave me strength and vigor to my body. Although I was
gone for a long time, it's stiJ1 not too late to give thanks; too late to come (pagsugot). I
bring back the glory to Him.
.
-'
f
q
t1 /k.'·Tt?
(Cita Valentin). I thank God tonight that I have joined your meetin~ God has ~
(lcwan) m~~eii now that we are in one roof (ipon) and my husband's sibling is a
(bugnole) hku-to-glt-aJP~&-With, I felt that I should also do my morning dev~tion like
" ~
my husb:u:!.d..~ ~ e3ify morning devotions. Since we stayed here, our thlDg (lcwan) If)~ba~
with God was cut off. I know God is not far. It's only me who have strayed far from -f'"
~
ur
. I offered halad) and dedj~~~e2.
~
(/ugya" and 'ven back m life God together with my family. He WI) e victorio~
ho.YI'H
10 our lives. In
e midst of hardships, He took care of us.
~,

A:/

<..,.- t.-

_----j

(Betty) Thank God for answer to our prayers for this has been our prayer for you . We
have not stopped praying for you. Thank God that now we have seen the answers to our

p//6
.-

/5
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prayers, also to her f:mu ly. TJ:l$;Y have ~dy getting far away from the fellow~. I ~r..6. I,;
~en't stopped ~aymg for Ihls family G~Now we have the company of t.~"""~o,. c

/"12

slster...(pause) ( Ilasays, "Cita. What's your last name again, Ate Cita?") Sister Cita ~~
C;C
Valentin.
..f.. . 7f'~

,

0).7 (Dond?n) I.also th~ God for my family, for good health. He alway~ protects me (patalikod) m the nudst of my problems. I thank for the strength He gIVes. 1 can work in
my little ways. I bring back the glory to Him.

?4t'4 .
---.::::...~

!hank

.t he .Lord for the foot of Dondon and for his presence. He has not left our '7'3"
(Betty)
f~llowship, Wlhke In the past, when ev.... hC,Jlees US from afar he nms away in aDotha- ~
dIrectIon. 1 really thank~ so much because he is now our constant companion. Any
~

<
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........ I£",£,,"'''·i<
f r) [ .1.·. .... ../;

' 'r~ ji. ,." ~ ~ r
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/1 r.

(Susan) I also thanIC God for my neC:ds yeslerday. He gave me strength (kaligon) so I
15d/~_ ..
can resist evil things. I thllilkHim for good health. I bring baCk the glory to Him. (She ~
is the mother of the dead girl.)
-~ ~ ~7(~;..

{:--I....r:'J~ .

.:

(Betty) Thank God for the strength for the parents ofJi.!iliD; their preparation. God is so /~
great. God has done great things for our lives. God is good. Any other...
a;,~

(Ronilo) I thank~d that I am here this week. 1 thank God that He encouraged (daSi~g
·'
("
W illy to fetch me there, because if Willy did not go, I wouldn't know. I thank Him for
~
.
this. I thank Him greatly with my coming here, because I was encouraged (dasig) very
,
much in serving God. Now
at
e are more of us now and (dasig)
. GD~
encouraged in serving God. In spite of what happened to Jinjin, I was essed because ~
.
everything seems 10 go so smoothly. It seems that there is no problem. Unlike others, in
some other fimeral I have seen, it is really different. I thank God that He ordered
)
everything in the midst of hardships and needs. He has not abandoned. Most of all, for
all the lives/people who gave support. When I came, I said, "Thank you, Lord." When I
came last SWlda .
en here in San Vicente. I said, "Lord, thank
. you so much that t
. unity here among those who beH~ve.
at is what I praise
"S:...C{..karGod for. I brin back the
..-Q..
';1:..,6'

03;.2

~~ss

(Betty)
Ibis, to thank God for His goodness. In my life since
Daday gave birth. I thought, "This is my first time to come to the provincial hospital. I'll
never come back. I don't like the smell and odor here. I did not know that I'll be back
the next week. Even before then, I came to th~ city ho~ital for Daday§hild who got sick
3t-tl8~. <:
\.'!.I and this Friday for linjin. I thank God, somehmes, my hme for prayer to God has been
,tIl-~
/ -;: ) shortened because of so many busy activities. I am amazed (kwan), because God .has not
Y'
.left me (pasaCflll) in spite of my busyness. At f mes I for e
I m e s . . ir
~ ~,.said,"Den 'ng myself is what.. _.. d ' ... .
htsarefor . .
. . _ _. er ~~

~

Ii\'

h

JJtI

i

.; with what happeneato linjin. She expired in m arms: I thank God ~at smce my stay
!!1::!!! .~ ~
here in San Vicente, He took awa my'!e
sness . nerbyo~). ThIs IS because of p~yer,;~
t·
!
. }. of my commitment to God, He took ~ 'a ay here In San VIcente. But that .ev~.t. WIth ~ "", 0
Jinjin at the hospital, God gave me courd .e ;s
the problems. Until Jmjln
\)"
breathe her last, I was the one there (holqing her hang)" Thank God . Even when we were

1(

. n!(
(}.~

-~j" ~L~ / L(~,J.t
l

~\ ~/

1ft;
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at the Mata (Funeral Homes), God took care of it all (pahiluna), from financial . It was
not settled first (atiman) because there was no money. God, however, used people to
meet all the needs. He is truly the owner of all thinp. All we need to do is claim all our
needs, a.n d first and foremost, to dedicate ourselves to Him (tugyan). This is what is said,
~ mentioned by Kuya Behot, our hFSt seap:b is Hjs kingdom and righteousness, and He
will provide us with all our needs. So ls.ive all the praise and glory to God.~

Ilt

J?tank

(Baby)
G.o d for His .goodness, for His protection over our family, and what He
has done In our hves, even m our homes, our ways with our kids, how to exercise control.
Sometimes I need control. It comes to me in my thoughts, His words that we should not
in even in our thoughts; His word reminds us. I thank God, e~ood health for
taking care ... m ... ~.t.ring back the praise and .&!0!Y to Him. ~

"~

'0

(Rolly) I a~~d.no~1bis time tbank..QQd. This week, since the funeral, I was
troubled, because it's lonely and I thought, "Where will I get rice? But, I will forget the . ... /
~ rice." I did n9!-'worry (baIaka) because there's God. I went to the shop. I told Brod:r/~~.'
7
Toto, "I wen~Ork the whole day maybe 1 can find some provision." Later on,
::>
•
/'
somebody sent some rice to our place. I also got some rice with me because I found a
/G!!knD / way (remedyo) at the shop. What's ha enin here?
..
,
~
; ~~ Q!!c ~eivin&: ~~a Sige lang).
e aughs.
e day passed y
I a COUSin
•
\~
y for a J;~mate n
to do at downtown. That day a workload [or a "unit" ~ ~.,
work] also came to the shop. nOh no, it's happening again. rn get a headache again."
(J(Sige lang) Anyway, I'll go to the downtown. Later on that evening, there was a heavy
downpour and I got soaking wet riding the motorbike. "Maybe, it is not the will of God
' - ~ for me to go to the downtown area." I thought, "I need to go because I already made "~
. ::::::'~ement
"
with that person." So lIef! in spite of the rain.
. ... _ 'f"'b ~ ~
.I l~)
When I came to the downtown, the flood was worse, I was so~ed;rould not
;
proceed. I decided to go their house, but it was already getting late. ~~ quite a
distance, especially with street floods. I think the flood there is waist:(Jeep. So, 1 did not
go last night, so we went home with Tatay. He also slept here. The following morning, I
went and talked to him . He wants to start the work right away. There's also a FM brother
from UNITA who gave an estimate on the job. So now there's two of us, competitors.
He ask me, "How much?" I give him an answer. He then wanted me to start before
Monday because the other welder will work on it this Monday. I ask him who. I~ ~(Jb
found out the
.
. an FM member. "
d I do when there's two of us?
ow can I work?" I don't mind the work, because the two 0 us can 0 It, ut e
~ther job order came at the shop. Here at the shop, the cash is not very
high, but there, one can buy more with the pay. I thought, "I'll never pay my debts if!
stay in the shop. In leave the shop and go to this new job, it will only be once;
Lli
this job, it's over," I got confused. "How can 1 do this?" I asked for
r~
uidance ' ·0 ), because J was so confused as to what to do frrst.
037
my Bible. On my second flip of the pages, it rested on Psalms, where it
says, "Praise God:" I read this and closed my Bible. I thought, "Ho~ c.an. I praise God in £. k / .
this?" ! opened myBible again, it said, "Thank God your God." This ~s It: I thank. God f:V ~r.Lt
J.~; because in the midst of my struggle He answ~ed. What I can do first IS give up the other
• J/ /
work since I am still working on the shop. I thought and realized then, "Why am I
confused when I could give that job to the other person?" J then thought, however that
"This is a higher pay. It's a good job (sayang).'· (He laughs again and group members

came

<
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smile.) Today I realize I can start working on tNsjob.

SV-Q3

rn just work on it until Monday.

•

~ I can w~rk after I'm don~ with the shop work.. lcan share the work there since the other ~IZ

D3g-~_W~rk~ IS of ~e scu;ne ~aIth.

1!>ank

God for,Jiiving me guidance. This person here (He is
.
pomtmg to MIla, his WIfe.) SaId, "Why are/working there. Go to the other job because it.~
pa>: bett~r." I said, "My problem is there's two of us. We need to w lHogether.' She
r
(MIla) S3.ld. "Why can't you work alone?" (He laughs.) N
's shame ·ulaw). It's .•~.
- :
.,'1:1' ,I ~ l:Iard. to hear fromJlbrother in the faith that lam taking the job at . xpense ("~"'hz'" ~
}~.~I>.~ ~ It's better when it's in order (angay). I thank God, in spite of the needs the past week, he
-:.1' /_.
returned [and an~ered] (baslan? us with "confusion" (He laughs at hili use of this
_~ 6,
'~~
,\ ~~
hyperbole.) I bnng back the pmse and glory to Him.
Y"'J
'ir: ; ~J
STIJDY OF THE WORD
t. ~':" ·(

.J

l
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Talk
(Ronilo)

1:--:1

(*Summary*)
Ronilo shares from James 4:13-16 and compares this to Isaiah's version when it
says, "Life is like a grass ... " Life is so easy and quick. (Han-ay ang along mga anak
tfiha sa Ginoo. Gipahi/una Niya.) (Revelation 2:10; John 1:9; and John 14:1.) Life is a
journey. God's grace will sustain our travel. God's will is that we stand up from our
hardships and struggles. "Jinjin is now rested in Jesus." Thus, let us do God's will, since
life is too short.

..

( )
Talk
(Betty) Thank God for His works. Is everybody blessed? The question is "How are we """"
;
in our time?" With the time God gave us, [in such] short time, have we done anything?
i
'1.~
Like what He said a while back, the time will come when he will welcome us, and say,
p'
".w~come thou my good and faithful seryant" Can we answer Him? Won't we be guilty _!
in facing llim? I hope (hinaut) we'll make most of the time. There's time. Ifwe neer /'
more work or to do what was assigned us by God, there's still time. The time, however,
is short. We should not say, "There are still three months, maybe, at 2000 God will
return. -Maybe, when there's one week left, I'll commit myself to do His service." I hope
this is not the desire of our hearts. There are more souls who are crying, needing our
help. Who can help them? [It;gy only us, the children of God. In the last days, the time
~~ will come God will not demand (paning/an) repayment Just like what we learned last
'\. tJ) night, the vers~it:sin.ollLband~~ are ~e~Q!}~ble Lor the .~l~C!fth~s~ P~P.l~ wh~m
\,
we dId share. I hope we will not render bme usefess. (Sayang ang panahon TIme IS
short. There are more souls whp-need our help.
l
I heard this one saying;lrl (lbn't know how to preach." In your life, when you give
a testimony, that is already ~on. Why? Because you shared God's goodness in your
life. This is already a preaching. It doesn't mean that only those who stand behind a
pulpit preaches a sermon, reaches out, shares God's goodness. I ~pe we will dedicate
that~our lives to God. Let us n?t dil1y-~ally (sayang). Let us respond to what GOd
-las u ne, how He saved us. Imagme. TOnight I know everyone has been blessed. by
~~ God's message. It's really neat (nindot). This is the only good thing about us as childr
£;W of God, because in_our meetings, we will gain strength (kusog) for the weak souls. Th t ~%1~

,.Jr.

-

.~

Jg~~ i
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is why we always have these meetings. [We have these] Bible studies where we will be
strengthened. I thank: you for those words. Now we will go...
OFFERING
PRAYER REQUESTS

Sharing

(B~) ~at are our ~etitionJfG?d?

64-'/

What are the things we should pray about? Our

~ ~Vltes us and W31ts for ~.~oever is heavily burdened CQ!!le near to me, and I

A1~11//..'.(>B'

.(

WIll !?ve you rest." So, let us glVe them to our living God for He is truthful ~is
pronnses. He also says "Whatever we ask in His name, He will give it to ~, let us ~1/.'
ask ~ow, because He has given us authori
ka.tii' Q we as His children. So, we have ~ ,)~
the nght (
go 0 ask whatever we ask now.(I ~S)

(Bebot) For me, I ask that I'D have courage to share God's Word to other people. TIlls is
my only request that God will be with me. Although, I am not well-versed on the Bible, I
wiD~are God's goodness in my life, so that they can also experience.

r;

(Betty) That is what we mentioned a while back. Although we don't preach or stand
behind a pUlpit, your life itself will be seen as a testimony. This is already a big sermon. ~
~Jf Even if we don't speak, when they see the ne~e~s in your life. Som~timc:s we can't 1.t~.
speak. We should ~~' This IS what I keep repeatIng, In go [or
Ci.
busybody] around the neighborhood, it will beChrist., Him alone will I gossip about. I ;:.:t'.Cf:'~i'
~'IJ., won't be a busybOdy, gossIpmg about other people.

W

:t.':'

'?aJ

Jr:(:;u.--J

.P

(Bebot)

(Jlff!

(Betty)

This afternoon was a good eX3lOple. I had some visitors. Straight away I shared
to them. Now, they left with some thoughts with them (baon). I did not know what their
intentions were, but they carried with them what I shared.

R~

1..--\..7
(;\w (Bebot)

/:::::;'!!J!

Thai.was great work in itself.

@~.~/

..

..

~.

.J ,,,,,j2..

. . ' ~.'tJ/",---:,

This Sunday. they saId they mIght Jom us at church. I saId, "Okay, we wdl pIck -li't'-- 'r
you up since the church has a jeep service." They agreed.
A~ 10~3~ ~

v

0 ' ~{(Betty) Who else wants to share? This is a good (nindot) endeavor (tinguha), for '.s'f~
-- /~
0"

lt
t

'"
lP"Y
/.__

~

.

,

0>'/

"boldness to share," where there ~s no~~~~~f"J4JiI). R~ember:~
Bible says, "If we den.1 (u/~LHJJJ}J..He WID also deny ~/aw! us b~re,HIs Father. Are
we not afraid of that? We should not be scared (ulaw) 10 telhng of God s goodness. I
hope (hinaut) our hearts will strive (tinguha) for these things. Who else?
(Mila) Pray for JS.eviD"astora, for it has been three days now that we haven't slept
decently, because of his cough.
.
"

, t'i:"~/:(l';",
):E4/

0

1l/

:,........-1..-.J
f {

@~

(Me) Pastora, pray for my Aunt Nellie. Pray for my Uncle in~ao. He b~li~ves in .
God but is still a drunkard. He's getting old but is still an agnostIc. God to hIm IS only m
his mind, not reflected in his life. My personal prayer that through my relative's illness.
they will be revived and see God's goodness and my uncle will comc back to God.

J~
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W

~etty)

Let us uphold them in prayer (tabang sa pagampo).

Someti~esl in this illness, it dtrf-tI,r

~s only t!l~n tha.~ ~~ f~l1le {d,!tdot) to God. So, that's why we can give thanks in spite of
dln~es. That I~.~~y' God wll[ao ~thmg. Let us pray for them.

~

(J3A1) P";f,f ~ ')

~'./

(Lam) Pray that my relationship with my Mom will be renewed (mubaJik).

ei't;:.~i::
de '
~;!ill/~O~;~~~~~~~ns that they will be encourag~~ng
~L
~

..a).~ta ~alentin)
W

~

My"£hildren, Pastora, that they will know Gail is ill thei" lives. J(. ..,..t;
Sometunes. they are taken to worldly things (kahilayan) that are innumerable
(panllmpanolf). For me, too, pray.
I<e, ty7.) ~

~, ~~/"'!:..J?

(Jojo) For me, pastora, that in my work, the machine won't give me trouble, the threshl'
i

(The group jokes about joining in the threshing work.)

oS') (Tata) Pray for salvation for my family members.
(Ronilo) Pray also for our neighbors here that God will work in their hearts.

<

/;

(Cita Valentin) I would .like!o add too.(astora, regarding Norie. She has something
(lcwan)...pray that she WIll WIth God, but something seems to block the way (babag).
(The group discusses how much they have prayed with Norie. The discussion is
occurring in three different pairs.)

(Betty) For me, let us continue to pray for the church lot purchase. I pray God will
bless. our solicitation letters. God will touch the readers. Let us also pray for this
/7 A_.~~
Sunday's joint fellowship. Let us pray for the weather. It seems that it rains every so ~.
often ... so ~ we8Jifij'by each other with a good weather. Let us pray for a good
n.J
weather, for our brethien.
~
r~, ~
Let us also pray for Daday, the one who delivered a baby. Just an hour ago, they
~
asked me to go to their house because she felt bad. I could see that that wasn't a sickness
;-')
of the body but more of an ernotional sign because she felt lonely for us heu;. She really (~/
cried. She w~ Ion ·
or the fello
. .' and listening to God's word. So, I visited her
a while back and encouraged
(das · . She has a Bible with her. It seems she looked
[dizzy], you know how nursing mothers [need good food). This is probably why [she is
depressed]. More especially, her hunger and thirst for spiritual food. ~~
she really felt lonely for God's pn:seQce toget!.t~r with ~thren . So, let us pray that
she can recover quickly so we she can join us. S~~Jking.hardJQ jQin~~ ~pis
I~
Sunday.
·Let us also pray for our upcoming church activities. WMI (Worn~n Min· ·e
International) day is second Sunday, !}rst Sunday is inter-church fellowshIP at the
,
Evangelical Church. We will b~ the ~hoStj.. The third Su~day is the area fell?wship of
~
the young people here at San Vicente . .sO, It seems we Will be very busy dunng those'-/
'.
~ /2, I ~J
times. Pray for good weather and encourag~/

!...

4!!!A./
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~~

JO
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(Toto) Pray for the financial situation for this Sunday. This Sunday right? Let us pray tAlaw
we can find some money so that we won't be put to sh~/to think our God is ./"1 u".d:;;,.1.1 °t
rich. (Betty interrupts.)
(.t f : :,!\. 0
'
b,..t~ o~iIt~
(Betty) Continue to

enC9,~'/ ~~se you hav

~ . ),.Po.;) o~~~e ~rin~
.f" ~.;oJ-"'r ~e~ (ga.::. ~~ the1iSt) 4

shared and invite them. This is
w go to prayer. Let me rea
e prayer items again.

.JV'

~

~: M,.V {
~

-:-;r

~ ~:":; }J \t'-~ -{ fet~ U1Ute our hearts, O"irits, our all as we go near to the presence of God, ~

i1tf

~ desires that we cOI1!..e n~itHim..t[y1hfuUy and sincerely. Let us now come close
and pray in concert [or unison] all our prayer requests mentioned. After that,l will ask
Kuya Toto to close in prayer. But before we pray, I request everyone to stand and sing
"Jesus Never Fails."
SOD2

(Betty) "Jesus Never Fails"

Prayer
(Group) (Everyone prays at the same time in whispers, The recording is unintelligible.)
«End of Recording»
CONCLUSION

Pnyer
(Toto) (He prays for all the prayer items in the list.)
ANNOUNCEMENTS

07'2.

Talk
(Betty) (She repeats the upcoming activities she mentioned earlier at the prayer request
time,)
«End of Field Notes»
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